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THE TEXTS OF TAOISM. 

BOOK XVIII. 

Part II. Section XI. 

Kih Lo, or ‘ Perfect Enjoyment.’ 

1. Under the sky is perfect enjoyment to be 
found or not? Are there any who can preserve 
themselves alive or not? If there be, what do they 
do? What do they maintain ? What do they avoid ? 
What do they attend to? Where do they resort to? 
Where do they keep from? What do they delight 
in? What do they dislike ? 
What the world honours is riches, dignities, lon- 

gevity,and being deemed able. What it delights in 
is rest for the body, rich flavours, fine garments, 

beautiful colours, and pleasant musjc. What it looks 
down on are poverty and mean condition, short life 
and being deemed feeble?. What men consider bitter 
experiences are that their bodies do not get rest and 
ease, that their mouths do not get food of rich fla- 
vour, that their persons are not finely clothed, that 

their eyes do not see beautiful colours, and that their 
ears do not listen to pleasant music. If they do not 

1 See vol. xxxix, pp. 149, 150. 
3. Of riches, dignities, longevity, and their opposites, enough is 

said, while the other two qualities are lightly passed over, and re- 
ferred to only in connexion with ‘ meritorious officers.’ I can only 
understand them as in the translation. 

[49] Β 



2 THE TEXTS OF TAOISM. BK, XVIII. 

get these things, they are very sorrowful, and go on 
to be troubled with fears. Their thoughts are all 
about the body ;—are they not silly ? 

Now the rich embitter their lives by their incessant 
labours ; they accumulate more wealth than they can 
use :—while they act thus for the body, they make 
it external to themselves'. Those who seek for 
honours carry their pursuit of them from the day 
into the night, full of anxiety about their methods 
whether they are skilful or not:—while they act 
thus for the body they treat it as if it were indifferent 
to them* The birth of man is at the same time 
the birth of his sorrow; and if he live long he be- 
comes more and more stupid, and the longer is his 
anxiety that he may not die; how great is his bit- 
terness !—while he thus acts for his body, it is for 
a distant result. Meritorious officers are regarded 
by the world as good; but (their goodness) is not 
sufficient to keep their persons alive. I do not know 
whether the goodness ascribed to them be really 
good or really not good. If indeed it be considered 
good, it is not .sufficient to preserve their persons 
alive; if it be deemed not good, it is sufficient to 
preserve other men alive. Hence it is said, ‘When 
faithful remonstrances are not listened to, (the re- 
monstrant) should sit still, let (his ruler) take his 
course, and not strive with him.’ Therefore when 

3ze-hsii ® strove with (his ruler), he brought on him- 

1 If they did not do so, they would be content when they had 
enough. 

2 Wishing to attach it more closely to them. 
5 WA 3ze-hsii, the scourge of Κλ; and who perished miser- 

ably at last, when the king of WA would no longer listen to his 
remonstrances ;—in about B.c. 475. 
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self the mutilation of his body. If he had not so 
striven, he would not have acquired his fame :—was 
such (goodness) really good or was it not ? 

As to what the common people now do, and what 
they find their enjoyment in, I do not know whether 
the enjoyment be really enjoyment or really not. 
I see them in their pursuit of it following after all 
their aims as if with the determination of death, and 
as if they could not stop in their course; but what 
they call enjoyment would not be so to me, while 
yet I do not say that there is no enjoyment in it. 
Is there indeed such enjoyment, or is there not? 
I consider doing nothing (to obtain it) to be the 
great enjoyment', while ordinarily people consider 
it to be a great evil. Hence it is said, ‘ Perfect en- 
joyment is to be without enjoyment; the highest 
praise is to be without praise®.’ The right and the 
wrong (on this point of enjoyment) cannot indeed be 
determined according to (the view of) the world; 
nevertheless, this doing nothing (to obtain it) may 
determine the right and the wrong. Since perfect 
enjoyment is (held to be) the keeping the body 
alive, it is only by this doing nothing that that end 

-is likely to be secured. Allow me to try and explain 
this (more fully) :—Heaven does nothing, and thence 
comes its serenity; Earth does nothing, and thence 

. comes its rest. By the union of these two inac- 
tivities, all things are produced. How vast and im- 
perceptible is the process !—they seem to come from 

1 This is the secret of the Tao. 
3 The last member of this sentence is the reading adopted by 

Wf King towards the conclusion of the thirty-ninth chapter of 

the Tao Teh Xing, instead of the common EL By i ft Hi. 

B2 
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nowhere! How imperceptible and vast !—there is 
no visible image of it! All things in all their variety 
grow from this Inaction. Hence it is said, ‘Heaven 
and Earth do nothing, and yet there is nothing that 
they do not do? But what man is there that can 
attain to this inaction ? 

2. When Xwang-jze’s wife died, Hui-3ze went to 

condole with him, and, finding him squatted on the 

ground, drumming on the basin#, and singing, said 
to him, ‘When a wife has lived with her husband, 

and brought up children, and then dies in her old 
age, not to wail for her is enough. When you go 
on to drum on this basin and sing, is it not an 
excessive (and strange) demonstration δ᾽ A’wang-jze 
replied, ‘It is not so. When she first died, was it 

possible for me to be singular and not affected by 
the event? But I reflected on the commencement 
of her being*. She had not yet been born to life ; 
not only had she no life, but she had no bodily 
form ; not only had she no bodily form, but she had 
no breath. During the intermingling of the waste 
and dark chaos %, there ensued a change, and there 
was breath; another change, and there was the 

bodily form ; another change, and there came birth 

1 Compare similar statements in the Tao Teh King, ch. 48, 
et al. 

3 The basin or tub, not ‘a basin.’ The reference is, no doubt, 

to the basin of ice put down near or under the couch on which the 
body was laid. I suppose that Avane-we was squatting so as to 
have this between his legs. 

5 Is the writer referring to the primal creation as we may call it, 
or development of things out of the chaos, or to some analogous 

process at the birth of his wife? However that be, birth and death 
appear to him to be merely changes of the same kind in the per- 
petual process of evolution. 
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and life. There is now a change again, and she is 
dead. The relation between these things is like the 
procession of the four seasons from spring to autumn, 
from winter to summer, There now she lies with 
her face up, sleeping in the Great Chamber?; and 
if I were to fall sobbing and going on to wail for her, 
I should think that I did not understand what was 
appointed (for all). I therefore restrained myself?!’ 

3. Mr. Deformed? and Mr. One-foot® were looking 
at the mound-graves of the departed in the wild of 
Khwan-lun, where Hwang-Ti had entered into his 
rest. Suddenly a tumour began to grow on their 
left wrists, which made them look distressed as if 

they disliked it. The former said to the other, ‘Do 

1 Between heaven and earth. 
2 Was it necessary he should fall singing to his drumming on 

the basin? But I subjoin a note here, suggested by the paragraph, 

which might have found, perhaps, a more appropriate place in the 
notice of this Book in vol. xxxix, pp. 149, 150. 

In Sir John F. Davis’ ‘Description of the Empire of China and 
its Inhabitants (edition of 1857), vol. ii, pp- 74-90, we have the 
amusing story of ‘The Philosopher and his Wife.’ The philosopher 
is Kwang-3ze, who plays the part of a magician; and of his wife it 
might be said, ‘ Frailty! thy name is woman!’ Sir John Davis says, 
‘The story was translated into French by Pére d’Entrecolles, and 
supplied the materials of Voltaire’s Zadig.’ I have not met in 
Chinese with Father d’Entrecolles’ original. All of Zadig which 
can be supposed to have been borrowed from his translator is only 

a few sentences. The whole story is inconsistent with the account 
in paragraph 2 of the death of Kwang-3ze’s wife, and with all which 
we learn from his writings of his character. 

8 We know nothing of these parties but what we are told here. 
They are called 5}, meaning ‘uncle,’ often equivalent in China 
to our‘ Mr. The lesson taught by them is that of submission to 
pain and death as merely phenomena in the sphere of change. 
For the phraseology of their names, see Bk. III, par. 3, and Bk. IV, 

par. 8. 
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you dread it?’ ‘No, replied he, ‘why should I 

dread it? Life is a borrowed thing. The living 
frame thus borrowed is but so much dust. Life and 
death are like day and night. And you and I were 
looking at (the graves of) those who have undergone 
their change. If my change is coming to me, why 
should I dislike it ?’ 

4. When Awang-jze went to Kd, he saw an 
empty skull, bleached indeed, but still retaining its 

shape. Tapping it with his horse-switch, he asked 

it, saying, ‘ Did you, Sir, in your greed of life, fail in 
the lessons of reason, and come to this? Or did 

you do so, in the service of a perishing state, by the 
punishment of the axe? Or was it through your 
evil conduct, reflecting disgrace on your parents and 
on your wife and children ? Or was it through your 
hard endurances of cold and hunger? Or was it 
that you had completed your term of life ?’ 

Having given expression to these questions, he 
took up the skull, and made a pillow of it when he 
went to sleep. At midnight the skull appeared to 
him in a dream, and said, ‘ What you said to me was 

after the fashion of an orator. All your words were 
about the entanglements of men in their lifetime. 
There are none of those things after death. Would 
you like to hear me, Sir, tell you about death ?’ 

‘I should, said Awang-jze, and the skull resumed: 

‘In death there are not (the distinctions of) ruler 
above and minister below. There are none of the 
phenomena of the four seasons. Tranquil and at 
ease, our years are those of heaven and earth. No 
king in his court has greater enjoyment than we 
have.’ Awang-3ze did not believe it, and said, ‘If I 
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could get the Ruler of our Destiny! to restore your 
body to life with its bones and flesh and skin, and to 
give you back your father and mother, your wife and 
children, and all your village acquaintances, would 

you wish me todo so?’ The skull stared fixedly at 
him, knitted its brows, and said, ‘ How should I cast 

away the enjoyment of my royal court, and under- 
take again the toils of life among mankind ?’ 

5. When Yen Yiian went eastwards to Kt, Con- 

fucius wore a look of sorrow. 3ze-kung left his 
mat, and asked him, saying, ‘Your humble disciple 
ventures to ask how it is that the going eastwards 
of Hui to K/i has given you such a look of sadness.’ 
Confucius said, ‘Your question is good. Formerly 
Kwan-}ze® used words of which I very much ap- 
prove. He said, “A small bag cannot be made to 
contain what is large; a short rope cannot be used 
to draw water from a deep well.” So it is, and 
man’s appointed lot is definitely determined, and his 

body is adapted for definite ends, so that neither the 
one nor the other can be augmented or diminished. 
I am afraid that Hui will talk with the marquis of 
Ki about the ways of Hwang-Ti, Yao, and Shun, 
and go on to relate the words of Sui-zin and Shan 
Nang. The marquis will seek (for the correspond- 
ence of what he is told) in himself; and, not finding 

1 T suppose the T4o; but none of the commentators, so far as 
I have seen, say anything about the expression. 

3 Compare the long discourse of Confucius with Yen Hui, on the 
latter’s proposing to go to Wei, in Bk. IV. 

* Kwan ἵ-νῇ or Kwan Kung, the chief minister of duke Hwan 
of Ki, whom he is supposed to have in view in his ‘small bag and . 
short rope.’ 
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it there, will suspect the speaker; and that speaker, 
being suspected, will be put to death. And have 
you not heard this ?—Formerly a sea-bird alighted 
in the suburban country of La. The marquis went 
out to meet it, (brought it) to’ the ancestral temple, 
and prepared to banquet it there. The Xif-shao? 
was performed to afford it music; an ox, a sheep, 

and a pig were killed to supply the food. The 
bird, however, looked at everything with dim eyes, 
and was very sad. It did not venture to eat a single 
bit of flesh, nor to drink a single cupful ; and in three 

days it died. 
‘The marquis was trying to nourish the bird with 

what he used for himself, and not with the nourish- 

ment proper for a bird. They who would nourish 
birds as they ought to be nourished should let them 
perch in the deep forests, or roam over sandy plains; 
float on the rivers and lakes; feed on the eels and 

small fish; wing their flight in regular order and 
- then stop; and be free and at ease in their resting- 

places. It was a distress to that bird to hear men 
speak; what did it care for all the noise and hubbub 
made about it? If the music of the Xift-sh4o or 
the Hsien-£ih* were performed in the wild of 
the Thung-thing 4 lake, birds would fly away, and 
beasts would run off when they heard it, and fishes 
would dive down to the bottom of the water; while 

men, when they hear it, would come all round to- 

1 Perhaps another and more ridiculous version of the story told 
in ‘the Narratives of the States,’ II, i, art. 7. . 

5 The name of Shun’s music ;—see the Shfi (in vol. iii), par. 2. 
8. Called also Ta Shao, in Book XXXIII, par. 2. 
‘ Hwang-T?’s music ;—see Bk. XIV, par. 3.—But the genuine- 

ness of the whole paragraph is called in question. 
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gether, and look on. Fishes live and men die in 
the water. They are different in constitution, and 
therefore differ in their likes and dislikes. Hence 
it was that the ancient sages did not require (from 
all) the same ability, nor demand the same perform- 
ances. They gave names according to the reality of 
what was done, and gave their approbation where it 
was specially suitable. This was what was called the 
method of universal adaptation and of sure success.’ 

6. Lieh-jze (once) upon a journey took a meal by 
the road-side. There he sawa skull a hundred years 
old, and, pulling away the bush (under which it lay), 
he pointed to it and said, ‘It is only you and I who 
know that you are not dead, and that (aforetime) you 
were not alive. Do you indeed really find (in death) 
the nourishment (which you like)? Do I really find 
(in life my proper) enjoyment? The seeds (of 
things) are multitudinous and minute. On the sur- 
face of the water they form a membranous texture. 
When they reach to where the land and water join 
they become the (lichens which we call the) clothes 
of frogs and oysters. Coming to life on mounds 
and heights, they become the plantain; and, receiv- 
ing manure, appear as crows’ feet. The roots of 
the crow’s foot become grubs, and its leaves, butter- 
flies. This butterfly, known by the name of hsii, is 
changed into-an insect, and comes to life under a 
furnace. Then it has the form of a moth, and is 

named the £hii-to. The ££ii-to after a thousand 
days becomes a bird, called the £an-yii-ka. Its 
saliva becomes the s3e-mi, and this again the shih- 
hsi (or pickle-eater). The i-lo is produced from 
-the pickle-eater; the hwang-kwang from the 
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Rid-yt; the m4u-zui from the pi-khwan. The 
ying-hsi uniting with a bamboo, which has long 
ceased to put forth sprouts, produces the &/ing- 
ning; the £Aing-ning, the panther; the panther, 
the horse; and the horse, theman. Man then 

again enters into the great Machinery (of Evolu- 
tion), from which all things come forth (at birth), and 
which they enter at death 4.’ 

1 A much larger paragraph from which this must have been 
abbreviated, or which must have been enlarged from this, is found 
in the first Book of Lieh-jze’s works (pp. 4, 5). In na Buddhist 
treatise is the transrotation of births more fully, and, I must add, 
absurdly stated. 
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BOOK XIX. 

Part II. Section XII. 

Ta Shang, or ‘The Full Understanding of Life 1.’ 

1. He who understands the conditions of Life does 
not strive after what is of no use to life; and he 

who understands the conditions of Destiny does not 
strive after what is beyond the reach of knowledge. 
In nourishing the body it is necessary to have 
beforehand the things (appropriate to its support)? ; 
but there are cases where there is a superabundance 
of such things, and yet the body is not nourished*, In 
order to have life it is necessary that it do not have 
left the body; but there are cases when the body has 

not been left by it, and yet the life has perished’. 
When life comes, it cannot be declined; when it 

goes, it cannot be detained. Alas! the men of the 
world think that to nourish the body is sufficient 
to preserve life; and when such nourishment is not 
sufficient to preserve the life, what can be done in 
the world that will be sufficient ? Though (all that 
men can do) will be insufficient, yet there are things 
which they feel they ought to do, and they do not 
try to avoid doing them. For those who wish to 

1 See vol. xxxix, pp. 150, 151. 
* Wealth will supply abundantly the things that are necessary 

and fit for the nourishment of the body, but sudden death may 
render them unavailing. 
_* That is, the higher life of the spirit has perished. 
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avoid caring for the body, their best plan is to aban- 
don the world. Abandoning the world, they are 
free from its entanglements. Free from its entangle- 
ments, their (minds) are correct and their (tempera- 
ment) is equable. Thus correct and equable, they 
succeed in securing a renewal of life, as some have 
done}, In securing a renewal of life, they are not 
far from the True (Secret of their being). But how 
is it sufficient to abandon worldly affairs? and 
how is it sufficient to forget the (business of) life ? 
Through the renouncing of (worldly) affairs, the 
body has no more toil; through forgetting the 
(business of) life, the vital power suffers no dimi- 
nution. When the body is completed and the vital 
power is restored (to its original vigour), the man is 
one with Heaven. Heaven and Earth are the father 
and mother of all things. It is by their union that 
the body is formed ; it is by their separation that a 
(new) beginning is brought about. When the body 
and vital power suffer no diminution, we have what 

may be called the transference of power. From 
the vital force there comes another more vital, and 

man returns to be the assistant of Heaven. 

2. My master? Lieh-3ze? asked Yin, (the warden) 
of the gate’, saying, ‘The perfect man walks under 

1 I think I have caught the meaning. The phrase signifying 
‘the renewal of life’ has been used to translate ‘being born again’ 
in John’s Gospel, ch. 3. 

* We find here Lieh-3ze (whose name has already occurred 
several times) in communication with the warden Yin, who was a 
contemporary of Lao-3ze,and we must refer him therefore to the sixth 
century B.c. He could not therefore be contemporary with our 
author, and yet the three characters of the text mean ‘ My Master, 
Lieh-3ze ;’ and the whole of the paragraph is found in Lieh-3ze’s 
second Book (438-68) with a good many variants in the text. 
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water without encountering any obstruction, treads 
on fire without being burned, and walks on high 
above all things without any fear; let me ask how 

he attains to do this!?’ The warden Yin replied, 
‘It is by his keeping of the pure breath (of life) ; it 
is not to be described as an achievement of his skill 
or daring. Sit down, and I will explain it to you. 
Whatever has form, semblance, sound, and colour is 

a thing; how can one thing come to be different 
from another? But it is not competent for any of 
these things to reach to what preceded them all ;— 

they are but (form and) visibility. But (the perfect 
man) attains to be (as it were) without form, and be- 
yond the capability of being transformed. Now 
when one attains to this and carries it out to the 
highest degree, how can other things come into his 
way to stop him? He will occupy the place assigned 
to him without going beyond it, and lie concealed in 
the clue which has no end. He will study with de- 
light the process which gives their beginning and 
ending to all things. By gathering his nature into 
a unity, by nourishing his vital power, by concen- 
trating his virtue, he will penetrate to the making of 
things. In this condition, with his heavenly consti- 
tution kept entire, and with no crevice in his spirit, 
how can things enter (and disturb his serenity) ? 

‘Take the case of a drunken man falling from his 
carriage ;—though he may suffer injury, he will not 

The gate was at the passage leading from the Royal Domain 
of those days into the great feudal territory of 3in;—from the 
north-west of the present province of Ho-nan into Shen-hsf. 

1 Lieh-gze puts an absurd question to the warden, which is re- 
plied to at length, and unsatisfactorily. We need not discuss 
either the question or the answer in this place. 
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die. His bones and joints are the same as those of 
other men, but the injury which he receives is dif- 
ferent :—his spirit is entire. He knew nothing about 
his getting into the carriage, and knew nothing about 
his falling from it. The thought of death or life, or 
of any alarm or affright, does not enter his breast ; 
and therefore he encounters danger without any 
shrinking from it. Completely under the influence 
of the liquor he has drunk, it is thus with him ;—how 
much more would it be so, if he were under the 

influence of his Heavenly constitution! The sagely 
man is kept hid in his Heavenly constitution, and 
therefore nothing can injure him. 

‘A man in the pursuit of vengeance would not 
‘break the (sword) Mo-yé or Yii-Aiang (which had 
done the deed); nor would one, however easily made 
wrathful, wreak his resentment on the fallen brick. 

In this way all under heaven there would be peace, 
without the disorder of assaults and fighting, with- 
out the punishments of death and slaughter :—such 
would be the issue of the course (which I have de- 
scribed). If the disposition that is of human origin 
be not developed, but that which is the gift of 
Heaven, the development of the latter will produce 
goodness, while that of the former would produce 
hurt. If the latter were not wearied of, and the 

former not slighted, the people would be brought 
nearly to their True nature.’ 

3. When Xung-ni was on his way to Kd, as he 
issued from a forest, he saw a hunchback receiving 
cicadas (on the point of a rod), as if he were picking 
them up with his hand'. ‘ You are clever!’ said he 

* This paragraph is also found with variations in Lieh-gze, 
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to the man. ‘Is there any method in it?’ The 
hunchback replied, ‘There is. For five or six 
months, I practised with two pellets, till they never 
fell down, and then I only failed with a small frac- 
tion! of the cicadas (which I tried to catch). Having 
succeeded in the same way with three (pellets), I 
missed only one cicada in ten. Having succeeded 
with five, I caught the cicadas as if I were gathering 
them. My body is to me no more than the stump of 
a broken trunk, and my shoulder no more than the 

branch of a rotten tree. Great as heaven and earth 
are, and multitudinous as things are, I take no notice 

of them, but only of the wings of my cicadas; neither 
turning nor inclining to one side. I would not for 
them all exchange the wings of my cicadas ;—how 
should I not succeed in taking them ?’ Confucius 
looked round, and said to his disciples, ‘ “ Where the 

will is not diverted from its object, the spirit is con- 
centrated ;”—this might have been spoken of this 
hunchback gentleman.’ 

4. Yen Yiian asked ΚΑΊ inp saying, ‘When I 
was crossing the gulf of XZang-shan’, the ferryman 
handled the boat like a spirit. I asked him whether 
such management of a boat could be learned, and 
he replied, “It may. Good swimmers can learn it 
quickly; but as for divers, without having seen a 
boat, they can manage it at once.” He did not 

Bk. II (98). The dexterity of the hunchback in catching the 
cicadas will remind some readers of the account given by the 
butcher in Book III of his dexterity in cutting up his oxen. 

1 The names of two small weights, used anciently for ‘a frac- 
tion,’ ‘a small proportion.’ 

3 This is another paragraph common both to our author and 
Lieh-jze, but in neither is there any intimation of the place. 
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directly tell me what I asked ;—I venture to ask you 

what he meant.’ Kung-nt replied, ‘Good swimmers 
acquire the ability quickly ;—they forget the water 
(and its dangers). As to those who are able to dive, 
and without having seen a boat are able to manage 
it at once, they look on the watery gulf as if it were 
a hill-side, and the upsetting of a boat as the going 
back of a carriage. Such upsettings and goings 
back have occurred before them multitudes of times, 

and have not seriously affected their minds. Wher- 
ever they go, they feel at ease on their occurrence. 

‘ He who is contending for a piece of earthenware 
puts forth all his skill. If the prize be a buckle of 
brass, he shoots timorously ; if it be for an article of 

gold, he shoots as if he were blind. The skill of the 
archer is the same in all the cases; but (in the two 

latter cases) he is under the influence of solicitude, 
and looks on the external prize as most important. 
All who attach importance to what is external show 
stupidity in themselves.’ 

5. Thien Khai-£ih? was having an interview with 
duke Wei of K4u2,.who said to him, ‘I have heard 

that (your master) AQ Hsin? has studied the subject 
of Life, What have you, good Sir, heard from him 
about it in your intercourse with him?’ Thien 
Khai-4ih replied, ‘In my waiting on him in the 
courtyard with my broom, what should I have heard 
from my master?’ Duke Wei said, ‘Do not put 
the question off, Mr. Thien; I wish to hear what 

1 I think thisis the meaning. Y is defined by Hy im ΒΗ Hy, 
‘to compete for anything by archery.’ 

3 We have no information about who these personages and the 
others below were, and I have missed the story, if it be in Lieh-3ze. 

The duke, it will be seen, had the appanage of Kau. 
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you have to say.’ Khéai-4ih then replied, ‘I have 
heard my master say that they who skilfully nourish 
their life are like shepherds, who whip up the sheep 
that they see lagging behind?’ ‘What did he 
mean ?’ asked the duke. The reply was, ‘In La 
there was a Shan P4o, who lived among the rocks, 

and drank only water. He would not share with 
the people in their toils and the benefits springing 
from them ; and though he was now in his seventieth 
year, he had still the complexion of a child. Un- 
fortunately he encountered a hungry tiger, which 
killed and ate him. There was also a Kang i oe 

who hung up a screen at his lofty door, and to 
whom all the people hurried (to pay their respects)’. 
In his fortieth year, he fell ill of a fever and died. 
(Of these two men), P4o nourished his inner man, 
and a tiger ate his outer ; while f nourished his outer 
man, and disease attacked his inner. Both of them 

neglected whipping up their lagging sheep.’ 
Kung-ni said, ‘A man should not retire and hide 

himself; he should not push forward and display 
himself; he should be like the decayed tree which 
stands in the centre of the ground. Where these 

three conditions are fulfilled, the name will reach its 

greatest height. When people fear the dangers of 
a path, if one man in ten be killed, then fathers and 

sons, elder brothers and younger, warn one another 
that they must not go out on a journey without a 
large number of retainers ;—and is it not a mark of 
wisdom to do so? But there are dangers which 

1 Pay more attention to any part of their culture which they are 
neglecting. 

3. Tt served its purpose there, but had not been put in its place 
with any special object. 

[49] ς 
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men incur on the mats of their beds, and in eating 

and drinking ; and when no warning is given against 
them ;—is it not a mark of error! ?’ 

6. The officer of Prayer? in his dark and square- 
cut robes goes to the pig-pen, and thus counsels the 
pigs, ‘Why should you shrink from dying? I will 
for three months feed you on grain. Then for ten 
days I will fast, and keep vigil for three days, after 
which I will put down the mats of white grass, and 
lay your shoulders and rumps on the carved stand ;— 
will not this suit you?’ If he had spoken from the 
standpoint of the pigs, he would have said, ‘The 
better plan will be to feed us with our bran and 
chaff, and leave us in our pen.’ When consulting 
for himself, he preferred to enjoy, while he lived, 
his carriage and cap of office, and after death to be 
borne to the grave on the ornamented carriage, 
with the canopy over his coffin. Consulting for the 
pigs, he did not think of these things, but for him- 
self he would have chosen them. Why did he think 
so differently (for himself and) for the pigs ?? 

7. (Once), when duke Hwan‘ was hunting by a 
marsh, with Kwan Aung® driving the carriage, he 

saw a ghost. Laying his hand on that of Kwan 

1 This may seem to nourish the body, but in reality injures 
the life. 

2 Who had the charge also of the sacrifices. 
5 Lin Hsf-4ung says that the story shows the many troubles that 

arise from not renouncing the world. Ensnared by the world, men 
sacrifice for it their higher life, and are not so wise as pigs are for 
their life. The short paragraph bristles with difficulties. 

* The first of the leading chieftains among the princes; B.c. 
683-642. 

5 His chief minister. 
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Kung, he said to him, ‘Do you see anything, Father 

Kung?’ ‘Your servant sees nothing,’ was the reply. 
The duke then returned, talking incoherently and 
becoming ill, so that for several days he did not go 
out. Among the officers of A/At there was a Hwang- 
426 KAo-401, who said to the duke, ‘ Your Grace is 

injuring yourself; how could a ghost injure you ? 
When a paroxysm of irritation is dispersed, and the 
breath does not return (to the body), what remains 

in the body is not sufficient for its wants. When it 
ascends and does not descend, the patient becomes 
accessible to gusts of anger. When it descends and 
does not ascend, he loses his memory of things. 
When it neither ascends nor descends, but remains 

about the heart in the centre of the body, it makes 
him ill.” The duke said, ‘ Yes, but are there ghostly 
sprites??’ The officer replied, ‘There are. About 
mountain tarns there is the Li; about furnaces, the 

Khieh; about the dust-heaps inside the door, the 

Lei-thing. In low-lying places in the north-east, 
the Pei-a and Wa-lung leap about, and in similar 
places in the north-west there dwells the Yi-yang. 
About rivers there is the Wang-hsiang; about 
mounds, the Hsin; about hills, the Khwei; about 

wilds, the Fang-hwang; about marshes, the Wei- 

tho,’ ‘Let me ask what is the Wei-tho like ?’ asked 
the duke. Hwang-jze said, ‘It is the size of the 

1 An officer introduced here for the occasion, by surname 
Hwang, and designation Kao-40. The 3ze simply=Mr. 

3 The commentators have a deal to say about the folklore of the 
various sprites mentioned. ‘The whole shows that ghostly sprites 
are the fruit of a disordered mind.’ It is a touch of nature that the 
prince recovers as soon as he knows that the ghost he had seen 
was of good presage. 

C 2 
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nave of a chariot wheel, and the length of the shaft. 
It wears a purple robe and a red cap. It dislikes 
the rumbling noise of chariot wheels, and, when it 

hears it, it puts both its hands to its head and stands 
up. He who sees it is likely to become the leader 
of all the other princes.’ Duke Hwan burst out 
laughing and said, ‘This was what I saw.’ On this 
he put his robes and cap to rights, and made Hwang- 
3ze sit with him. Before the day was done, his ill- 

ness was quite gone, he knew not how. 

8. Ai Hsing-jze was rearing a fighting-cock for 
the king’. Being asked after ten days if the bird 
were ready, he said,‘ Not yet; he is still vain and 

quarrelsome, and relies on his own vigour. Being 
asked the same after other ten days, he said, ‘ Not 
yet; he still responds to the crow and the appear- 
ance of another bird.’ After ten days more, he re- 
plied, ‘Not yet. He still looks angrily, and is full 
of spirit.’ When a fourth ten days had passed, he 
replied to the question, ‘ Nearly so. Though another 
cock crows, it makes no change in him. To look 
at him, you would say he was a cock of wood. His 
quality is complete. No other cock will dare to 
meet him, but will run from him.’ . 

9. Confucius was looking at the cataract near the 
gorge of Lii’, which fell a height of 240 cubits, and 

? According to the Lieh-3ze version of this story (Bk. II, 17), the 
king was king Hsiian, Β. 6. 827-782. The trainer’s rule seems 
to have been that his bird should meet its antagonist, with all its 
vigour complete and undisturbed, and not wishing to fight. 

* I think that there are two versions of this story in Lieh-gze. In 
Bk. VIII (4», 5 8), it appears that Confucius was on his way from 

Wei to Lf, when he stopped his carriage or cart at this spot to 
view the cataract, and the incident occurred, and he took the oppor- 
tunity to give the lesson to his disciples. 
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the spray of which floated a distance of forty li, (pro- 
ducing a turbulence) in which no tortoise, gavial, 

fish, or turtle could play. He saw, however, an 
old man swimming about in it, as if he had sustained 
some great calamity, and wished to end his life. 
Confucius made his disciples hasten along the 
stream to rescue the man; and by the time they had 
gone several hundred paces, he was walking along 
singing, with his hair dishevelled, and enjoying him- 
self at the foot of the embankment. Confucius 
followed and asked him, saying, ‘I thought you were 
a sprite; but, when I look closely at you, I see that 
you are a man. Let me ask if you have any par- 
ticular way of treading the water.’ The man said, 
‘No, I have no particular way. I began (to learn 
the art) at the very earliest time; as I grew up, it 
became my nature to practise it; and my success in 
it is now as sure as fate. I enter and go down with 
the water in the very centre of its whirl, and come 
up again with it when it whirls the other way. I 
follow the way of the water, and do nothing con- 
trary to it of myself ;—this is how I tread it.’ Con- 
fucius said, ‘What do you mean by saying that you 
began to learn the art at the very earliest time; 
that as you grew up, it became your nature to prac- 
tise it, and that your success in it now is as sure as 

fate?’ The man replied, ‘I was born among these 
hills and lived contented among them ;—that was why 

I say that I have trod this water from my earliest 
time. I grew up by it, and have been happy tread- 
ing it;—that is why I said that to tread it had be- 
come natural to me. I know not how I do it, and 

yet I do it ;—that is why I say that my success is as 
sure as fate.’ 
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το. Khing, the Worker in Rottlera! wood, carved 
a bell-stand 2, and when it was completed, all who saw 

it were astonished as if it were the work of spirits. 
The marquis of Lf went to see it, and asked by 
what art he had succeeded in producing it. ‘Your 
subject is but a mechanic, was the reply; ‘what 
art should I be possessed of ? Nevertheless, there 
is one thing (which I will mention). When your 
servant had undertaken to make the bell-stand, I 

did not venture to waste any of my power, and felt 

it necessary to fast in order to compose my mind. 
After fasting for three days, I did not presume to 
think of any congratulation, reward, rank, or emolu- 
ment (which I might obtain by the execution of my 
task); after fasting five days, I did not presume to 
think of the condemnation or commendation (which 
it would produce), or of the skill or want of skill 
(which it might display). At the end of the seven 
days, I had forgotten all about myself ;—my four 
limbs and my whole person. By this time the 
thought of your Grace’s court (for which I was to 
make the thing) had passed away; everything that . 
could divert my mind from exclusive devotion to 
the exercise of my skill had disappeared. Then I 
went into the forest, and looked at the natural forms 

of the trees. When I saw one of a perfect form, 
then the figure of the bell-stand rose up to my 
view, and I applied my hand to the work. Had 

1 The 3ze or rottlera was and is a very famous tree, called ‘ the 

king of trees, from its stately appearance and the excellence of 
its timber. ᾿ 

® The “ bell-stand’ is celebrated in the Shih King, III, i, Ode 8. 

A complete peal consisted of twelve bells, suspended in two tiers 
one above the other. 
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I not met with such a tree, I must have aban- 
doned the object ; but my Heaven-given faculty and 
the Heaven-given qualities of the wood were con- 
centrated on it. So it was that my spirit was thus 
engaged in the production of the bell-stand.’ 

11. Tung-yé Ai! was introduced to duke Kwang? 
to exhibit his driving. His horses went forwards 
and backwards with the straightness of a line, and 
wheeled to the right and the left with the exactness 
of a circle. The duke thought that the lines and 
circles could not be surpassed if they were woven 
with silken strings, and told him to make a hundred 
circuits on the same lines. On the road Yen Ho® 
met the equipage, and on entering (the palace), and 
seeing the duke, he said, ‘ Xi’s horses will break 
down,’ but the duke was silent, and gave him no 

reply. After a little the horses did come back, 
having broken down; and the duke then Said, ‘ How 
did you know that it would be so?’ Yen Ho said, 
‘ The horses were exhausted, and he was still urging 
them on. It was this which made me say that they 

would break down.’ 

12. The artisan Shui* made things round (and 
square) more exactly than if he had used the circle 

1 Ki would be the name of the charioteer, a gentleman of Lf, 
called Tung-yé, ‘eastern country,’ I suppose from the situation of 
his estate. 

? Duke Kwang would be the marquis Thung of LA, s.c. 693-662. 
3. Yen Ho was probably the chief of the Yen family at the time. 

A scion of it, Yen Hui, afterwards became the favourite disciple of 
Confucius. He could hardly be the same Yen Ho who is men- 
tioned in Bk. IV, par. 5. At has had, and still has, his representa- 

tives in every country. 
4 Shui is mentioned in the Shi King, V, xxii, 19, as a famous 

maker of arrows. Some carry him back to the time of Shun. 
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and square. The operation of his fingers on (the 
forms of) things was like the transformations of 
them (in nature), and required no application of his 
mind; and so his Intelligence! was entire and en- 

countered no resistance. 

13. To be unthought of by the foot that wears it 
is the fitness of a shoe; to be unthought of by the 

waist is the fitness of a girdle. When one’s wisdom 
does not think of the right or the wrong (of a ques- 
tion under discussion), that shows the suitability of 
the mind (for the question); when one is conscious 
of no inward change, or outward attraction, that 

shows the mastery of affairs. He who perceives at 
once the fitness, and never loses the sense of it, has 

the fitness that forgets all about what is fitting. 

14. There was a Sun Hsifi? who went to the door 

of 3ze-pien AAing-3ze, and said to him in a strange 
perturbed way, ‘When I lived in my village, no one 
took notice of me, but all said that I did not culti- 

vate (my fields); in a time of trouble and attack, 
no one took notice of me, but all said that I had 

no courage. But that I did not cultivate my fields, 
was really because I never met with a good year; 
and that I did not do service for our ruler, was 

because I did not meet with the suitable oppor- 
tunity to do so. I have been sent about my 
business by the villagers, and am driven away by 

the registrars of the district ;—what is my crime ὃ. 
O Heaven! how is it that I have met with such a 
fate ?’ 

1 Literally, ‘Tower of Intelligence,’—a TAoistic name for the 
mind. 

* A weakling, of whom we know only what we read here. 
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Pien-3ze 1 said to him, ‘Have you not heard how 
the perfect man deals with himself? He forgets 
that he has a liver and gall. He takes no thought 
of his ears and eyes. He seems lost and aimless 
beyond the dust and dirt of the world, and enjoys 
himself at ease in occupations untroubled by the 
affairs of business. He may be described as acting 
and yet not relying on what he does, as being 
superior and yet not using his superiority to exer- 
cise any control. But now you would make a 
display of your wisdom to astonish the ignorant; 
you would cultivate your person to make the in- 
feriority of others more apparent; you seek to shine 
as if you were carrying the sun and moon in your 
hands. That you are complete in your bodily 
frame, and possess all its nine openings; that you 
have not met with any calamity in the middle of 
your course, such as deafness, blindness, or lame- 

ness, and can still take your place as a man among 
other men ;—in all this you are fortunate. What 
leisure have you to murmur against Heaven? Go 
away, Sir.’ 

Sun-3ze on this went out, and Pien-3ze went inside. 

Having sitten down, after a little time he looked up 
to heaven, and sighed. His disciples asked him why 
he sighed, and he said to them, ‘ Hsifi came to me a 
little while ago, and I told him the characteristics of 
the perfect man. I am afraid he will be frightened, 

and get into a state of perplexity.’ His disciples said, 
“Not so. If what he said was right, and what you 

1 This must have been a man of more note. We find him here 
with a school of disciples in his house, and sought out for counsel 

by men like Sun Hsifi. 
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said was wrong, the wrong will certainly not be able 
to perplex the right. If what he said was wrong, 

and what you said was right, it was just because he 
was perplexed that he came to you. What was 
your fault in dealing with him as you did?’ Pien-gze 
said, ‘Not so. Formerly a bird came, and took up 

its seat in the suburbs of Lit. The ruler of Lf was 
pleased with it, and provided an ox, a sheep, and 
a pig to feast it, causing also the Ait-shdo to be 
performed to delight it. But the bird began to 
be sad, looked dazed, and did not venture to eat 

or drink. This was what is called “ Nourishing 
a bird, as you would nourish yourself.” He who 
would nourish a bird as a bird should be nourished 
should let it perch in a deep forest, or let it float 
on a river or lake, or let it find its food naturally 
and undisturbed on the level dry ground. Now 
Hsifi (came to me), a man of slender intelligence, 
and slight information, and I told him of the charac- 
teristics of the perfect man, it was like using a 
carriage and horses to convey a mouse, or trying to 
delight a quail with the music of bells and drums ;— 
could the creatures help being frightened ?’ 

1 Compare par. 5, Bk. XVIII. 
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BOOK XX. 

Part II. Section XIII. 

Shan M4, or ‘The Tree on the Mountain?.’ 

1. Awang-jze was walking on a mountain, when he 
saw a great tree® with huge branches and luxuriant 
foliage. A wood-cutter was resting by its side, but 
he would not touch it, and, when asked the reason, 

said, that it was of no use for anything. Awang-3ze 
then said to his disciples, ‘This tree, because its 
wood is good for nothing, will succeed in living out 
its natural term of years.’ Having left the moun- 
tain, the Master lodged in the house of an old 

friend, who was glad to see him, and ordered his 
waiting-lad to kill a goose and boil it. The lad 
said, ‘One of our geese can cackle, and the other 
cannot ;—which of them shall I kill?’ The host 

said, ‘ Kill the one that cannot cackle.’ 
Next day, his disciples asked Awang-jze, saying, 

‘Yesterday the tree on the mountain (you said) 
would live out its years because of the uselessness 
of its wood, and now our host’s goose has died be- 

cause of its want of power (to cackle) ;—which of 
these conditions, Master, would you prefer to be 
in?’ Awang-3ze laughed and said, ‘(If I said that) 
I would prefer to be in a position between being fit 
to be useful and wanting that fitness, that would 

1 See vol. xxxix, p. 151. 
2 Compare the accounts of great trees in I, par.6; IV, par.1; et al. 
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seem to be the right position, but it would not be 
so, for it would not put me beyond being involved in 
trouble ; whereas one who takes his seat on the T4o 

and its Attributes, and there finds his ease and en- 

joyment, is not exposed to such a contingency. He 
is above the reach both of praise and of detraction ; 
now he (mounts aloft) like a dragon, now he (keeps 

beneath) like a snake; he is transformed with the 
(changing) character of the time, and is not willing 
to addict himself to any one thing; now in a high 
position and now in a low, he is in harmony with 
all his surroundings; he enjoys himself at ease 
with the Author of all things!; he treats things as 
things, and is not a thing to them :—where is his 
liability to be involved in trouble? This was the 
method of Shan Nang and Hwang-Ti. As to those 
who occupy themselves with the qualities of things, 
and with the teaching and practice of the human 
relations, it is not so with them. Union brings on 
separation; success, overthrow; sharp corners, the 
use of the file; honour, critical remarks ; active exer- 

tion, failure; wisdom, scheming ; inferiority, being 

despised :—where is the possibility of unchangeable- 
ness in any of these conditions? Remember this, 

my disciples. Let your abode be here,—in the T4o 
and its Attributes’ 

2. f-lido%, an officer of Shih-nan ὅ, having an in- 

1 The T4o; called $9 ἀξ 4, in Bk. XII, par. 5. 
3 But after all it comes to be the same thing in point of fact 

with those who ground themselves in the T4o, and with others. 
8 The f-lido here was a scion of the ruling House of KAQ, and 

is mentioned fortunately in the Supplement to the 30-44wan, under 
the very year in which Confucius died (B.c. 479). His residence 
was in the south of the ‘ Market Place’ of the city where he lived, 
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terview with the marquis of Lf, found him looking 
sad, and asked him why he was so. The marquis 
said, ‘I have studied the ways of the former kings, 
and cultivated the inheritance left me by my prede- 
cessors. I reverence the spirits of the departed and 
honour the men of worth, doing this with personal 
devotion, and without the slightest intermission. 
Notwithstanding, I do not avoid meeting with 
calamity, and this it is which makes me sad.’ The 
officer said, ‘The arts by which you try to remove 
calamity are shallow. Think of the close-furred fox 
and of the elegantly-spotted leopard. They lodge 
in the forests on the hills, and lurk in their holes 

among the rocks ;—keeping still. At night they 
go about, and during day remain in their lairs ;— 
so cautious are they. Even if they are suffering 
from hunger, thirst, and other distresses, they still 
keep aloof from men, seeking their food about the 
Kiang and the Ho;—so resolute are they. Still 
they are not able to escape the danger of the net 
or the trap; and what fault is it of theirs? It is 

their skins which occasion them the calamity. 
‘And is not the state of Lf your lordship’s skin ἢ 

I wish your lordship to rip your skin from your 
body, to cleanse your heart, to put away your 
desires, and to enjoy yourself where you will be 

which is the meaning of the Shih-nan in the text. The description 
of his character is that no offer of gain could win him, and no 

threatening terrify him. We find him here at the court of Lf in 
friendly conference with the marquis, and trying to persuade him 
to adopt the ways of TAoism, which he presents to him under the 
figure of an allegory, an utopia called ‘the State of Established 
Virtue,’ in the south of Ytieh. ᾿ 

1 Probably known to us as ‘ duke Ai.’ 



30 THE TEXTS OF TAOISM. ΒΚ. XX. 

without the presence of any one. In the southern 
state of Yiieh, there is a district called “the State of 

Established Virtue.” The people are ignorant and 
simple; their object is to minimise the thought of 
self and make their desires few; they labour but do 

not lay up their gains; they give but do not seek 
for any return; they do not know what righteous- 

ness is required of them in any particular case, nor 

by what ceremonies their performances should be 
signalised; acting in a wild and eccentric way as if 
they were mad, they yet keep to the grand rules 
of conduct. Their birth is an occasion for joy; 
their death is followed by the rites of burial. 
I should wish your lordship to leave your state; 
to give up your ordinary ways, and to proceed to 
that country by the directest course.’ 

The ruler said, ‘The way to it is distant and 
difficult; there are rivers and hills; and as I have 

neither boat nor carriage, how am I to go?’ The 
officer from Shih-nan rejoined, ‘If your lordship 
abjure your personal state, and give up your wish 
to remain here, that will serve you for a carriage.’ 
The ruler rejoined, ‘The way to it is solitary and 
distant, and there are no people on it ;—whom shall 
I have as my companions? I have no provisions 
prepared, and how shall I get food ?—how shall I 
be able to get (to the country)?’ The officer said, 
‘Minimise your lordship’s expenditure, and make 
your wants few, and though you have no provisions 
prepared, you will find you have enough. Wade 
through the rivers and float along on the sea, where 

however you look, you see not the shore, and, the 
farther you go, you do not see where your journey 
is to end ;—those who escorted you to the shore will 
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return, and after that you will feel yourself far 
away. Thus it is that he who owns men (as their 
ruler) is involved in troubles, and he who is owned 
by men (as their ruler) suffers from sadness; and 
hence Y4o would neither own men, nor be owned 

by them. I wish to remove your trouble, and take 
away your sadness, and it is only (to be done by 
inducing you) to enjoy yourself with the Το in 
the land of Great Vacuity. 

‘If a man is crossing a river in a boat, and an- 
other empty vessel comes into collision with it, even 
though he be a man of a choleric temper, he will 
not be angry with it. If there be a person, 
however, in that boat, he will bawl out to him to 

haul out of the way. If his shout be not heard, he 
will repeat it; and if the other do not then hear, 
he will call out a third time, following up the shout 
with abusive terms. Formerly he was not angry, 
but now he is; formerly (he thought) the boat was 
empty, but now there is a person in it. If a man 
can empty himself of himself, during his time in 
the world, who can harm him ?’ 

3. Pei-kung Shé? was collecting taxes for duke 
Ling of Wei, to be employed in making (a peal of) 
bells. (In connexion with the work) he built an 
altar outside the gate of the suburban wall; and in 
three months the bells were completed, even to the 
suspending of the upper and lower (tiers). The 
king’s son A4ing-Ai? saw them, and asked what 

1 Pei-kung, ‘Northern Palace,’ must have been the name of 
Shé’s residence, and appears here as if it were his surname. 

2 A son, probably of king King of Kau (B.c. 544-529).—On 
the whole paragraph, seé par. 10 of the preceding Book. 
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arts he had employed in the making of them. Shé 
replied, ‘Besides my undivided attention to them, I 
did not venture to use any arts. I have heard the 
saying, “After all the carving and the chiselling, let 
the object be to return to simplicity.” I was as a child 
who has no knowledge; I was extraordinarily slow 
and hesitating ; they grew like the springing plants 
of themselves. In escorting those who went and 
meeting those who came, my object was neither to 
hinder the comers nor detain the goers. I suffered 
those who strongly opposed to take their way, and 

accepted those who did their best to come to terms. 
I allowed them all to do the utmost they could, and 
in this way morning and evening I collected the 
taxes. I did not have the slightest trouble, and 
how much more will this be the case with those who 
pursue the Great Way (on a grand scale)!’ 

4. Confucius was kept (by his enemies) in a state 
of siege between Ain and Zhai}, and for seven 
days had no food cooked with fire to eat. The 
Thai-kung Z4n? went to condole with him, and 
said, ‘You had nearly met with your death.’ ‘ Yes,’ 
was the reply. ‘Do you dislike death?’ ‘I do.’ 
Then Zan continued, ‘ Let me try and describe a 
way by which (such a) death may be avoided.—In 
the eastern sea there are birds which go by the 
name of {-is?; they fly low and slowly as if they 
were deficient in power. They fly as if they were 

1 Compare Analects ΧΙ, ii. 
* We might translate Th4i-kung by ‘the grand-duke.’ We 

know nothing about him. He tries to convert Confucius to 
TAoism just as f-liao does the marquis of LQ in par. 2; and for a 
time at least, as Kwang-3ze makes it appear, with more success. 

® Were these f-fs swallows? So some of the critics say. 
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leading and assisting one another, and they press on 
one another when they roost. No one ventures to 
take the lead in going forward, or to be the last in 
going backwards. In eating no one ventures to take 
the first mouthful, but prefers the fragments left by 
others. In this way (the breaks in) their line are 
not many’, and men outside them cannot harm them, 
so that they escape injury. 

‘ The straight tree is the first to be cut down; the 

well of sweet water is the first to be exhausted. 
Your aim is to embellish your wisdom so as to 
startle the ignorant, and to cultivate your person 
to show the unsightliness of others. A light shines 
around you as if you were carrying with you the 
sun and moon, and thus it is that you do not escape 
such calamity. Formerly I heard a highly accom- 
plished man say, “Those who boast have no merit. 

The merit which is deemed complete will begin to 
decay. The fame which is deemed complete will 
begin to wane.” Who can rid himself of (the ideas 
of) merit and fame, and return and put himself on 
the level of the masses of men? The practice of the 
TAo flows abroad, but its master does not care to 

dwell where it can be seen; his attainments in it 
hold their course, but he does not wish to appear in 
its display. Always simple and commonplace, he 
may seem to be bereft of reason. He obliterates 
the traces of his action, gives up position and 
power, and aims not at merit and fame. Therefore 
he does not censure men, and men do not censure 

him. The perfect man does not seek to be heard 
of ; how is it that you delight in doing so ?’ 

1 A clause of uncertain meaning. 

[40] D 
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Confucius said, ‘Excellent ;’ and thereupon he took 

leave of his associates, forsook his disciples, retired 

to the neighbourhood of a great marsh, wore skins 
and hair cloth, and ate acorns and chestnuts. He 

went among animals without causing any confusion 
among their herds, and among birds without troub- 
ling their movements. Birds and beasts did not 
dislike him; how much less would men do so! 

5. Confucius asked 3ze-sang Ht}, saying, ‘I was 
twice driven from Lf; the tree was felled over me 

in Sung; I was obliged to disappear from Wei; I was 
reduced to extreme distress in Shang and K4u?; and 
I was kept in a state of siege between AA4n and 
3hai. I have encountered these various calamities ; 

my intimate associates are removed from me more 
and more; my followers and friends are more and - 
more dispersed ;—why have all these things befallen 
me?’ 3ze-sang Hd replied, ‘Have you not heard 
of the flight of Lin Hui of i4*;—how he abandoned 
his round jade symbol of rank, worth a thousand 
pieces of silver, and hurried away with his infant son 
on his back? If it be asked, “Was it because of the 

market value of the child?” But that value was 
small (compared with the value of the jade token). 
If it be asked again, “ Was it because of the troubles 

Supposed to have been a recluse. 
2 I do not know the particulars of this distress in Shang and 

Ku, or have forgotten them. A still more full recital of the sage’s 
misfortunes occurs in Lieh-3ze, VII, 8%. 

8 The text here appears to be somewhat confused. Lin Hui is 
said to have been a man of the Yin dynasty, and of a state which 
was called ia, and for the verification of such a state I have 

searched in vain. The explanation of his conduct put here into 
his mouth is very good. 
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(of his office)?” But the child would occasion 
him much more trouble. Why was it then that, 
abandoning the jade token, worth a thousand pieces 
of silver, he hurried away with the child on his back ? 
Lin Hui (himself) said, “The union between me and 

the token rested on the ground of gain; that be- 
tween me and the child was of Heaven’s appoint- 
ment.” Where the bond of union is its profitable- 
ness, when the pressure of poverty, calamity, dis- 
tress, and injury come, the parties abandon one 
another ; when it is of Heaven’s appointment, they 
hold in the same circumstances to one another. 
Now between abandoning one another, and holding 
to one another, the difference is great. Moreover, 

the intercourse of superior men is tasteless as water, 
while that of mean men is sweet as new wine. But 
the tastelessness of the superior men leads on to 
affection, and the sweetness of the mean men to 

aversion. The union which originates without any 
cause will end in separation without any cause.’ 

Confucius said, ‘I have reverently received your 
instructions.’ And hereupon, with a slow step and an 
assumed air of ease, he returned to his own house. 

There he made an end of studying and put away his 
books. His disciples came no more to make their 
bow to him (and be taught), but their affection for 
him increased the more. 

Another day Sang Hai said further to him, ‘ When 
Shun was about to die, he charged?! Yii, saying, ‘ Be 

1 The iz ΠῚ of the text here are allowed on all hands to be 

spurious, and am [πὶ have been substituted for them. What 

follows, however, from Shun to Yii, is far from being clear, in itself, 

or in its connexion. 

D2 
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upon your guard. (The attraction of) the person is 
not like that of sympathy; the (power of) affection 
is not like the leading (of example). Where there 
is sympathy, there will not be separation; where 
there is (the leading of) example, there will be no 
toil. Where there is neither separation nor toil, you 
will not have to seek the decoration of forms to 
make the person attractive, and where there is no 
such need of those forms, there will certainly be 
none for external things.’ 

6. Kwang-3ze in a patched dress of coarse cloth, 

and having his shoes tied together with strings, was 
passing by the king of Wei, who said to him, ‘How 
great, Master, is your distress?’ A wang-ze replied, 
‘It is poverty, not distress! While a scholar pos- 
sesses the T4o and its Attributes, he cannot be going 
about in distress. Tattered clothes and shoes tied 
on the feet are the sign of poverty, and not of dis- 
tress. This is what we call not meeting with the 
right time. Has your majesty not seen the climbing 
monkey? When he is among the plane trees, 
rottleras, oaks, and camphor trees, he grasps and 
twists their branches (into a screen), where he reigns 
quite at his ease, so that not even 1] or Phang Mang? 
could spy him out. When, however, he finds himself 
among the prickly mulberry and date trees, and 
other thorns, he goes cautiously, casts sidelong 
glances, and takes every trembling movement with 
apprehension ;—it is not that his sinews and bones 

1 f;—-see Book V, par. 2. Phing M&ng was a contemporary 
of f, learned archery from him, and then slew him, that he might 

himself be the foremost archer in the kingdom ;—see Mencius IV, 
li, 24. 
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are straitened, and have lost their suppleness, but 
the situation is unsuitable for him, and he cannot 

display his agility. And now when I dwell under a 
benighted ruler, and seditious ministers, how is it 

possible for me not to be in distress? My case 
might afford an illustration of the cutting out the 
heart of Pi-kan?!’ 

7. When Confucius was reduced to great distress 
between Aan and AKAéi, and for seven days he had 
no cooked food to eat, he laid hold of a decayed tree 
with his left hand, and with his right hand tapped it © 
with a decayed branch, singing all the while the ode 
of Pido-shih?, He had his instrument, but the notes 

were not marked on it. There was a noise, but no 

blended melody. The sound of the wood and the 
voice of the man came together like the noise of 
the plough through the ground, yet suitably to the 
feelings of the disciples around. Yen Hui, who was 
standing upright, with his hands crossed on his 
breast, rolled his eyes round to observe him. Aung- 
ni, fearing that Hui would go to excess in manifest- 
ing how he honoured himself, or be plunged in 
sorrow through his love for him, said to him, ‘ Hui, 
not to receive (as evils) the inflictions of Heaven is 
easy; not to receive (as benefits) the favours of men 
is difficult. There is no beginning which was not an 
end. The Human and the Heavenly may be one 

1 ©A spurious paragraph, no doubt.’ Lin Hsi-4ung thus con- 
cludes what he has to say on this paragraph ; but it is not without 
its interest and lessons. 

2? I do not know who this was, nor what his ode or air was. 

Τ ἢ Teh-ming read the character RR, and says that Pido-shih was 
one of the old royal Tis who did nothing. In all my texts it is 
wrongly printed with three Κ. 
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and the same. Who, for instance, is it that is now 

singing!?’ Hui said, ‘I venture to ask how not to 
receive (as evils) the inflictions of Heaven is easy.’ 
Kung-ni said, ‘Hunger, thirst, cold, and heat, and 

having one’s progress entirely blocked up ;—these 
are the doings of Heaven and Earth, necessary 
incidents in the revolutions of things. They are 
occurrences of which we say that we will pass on 
(composedly) along with them. The minister of 
another does not dare to refuse his commands; and 

if he who is discharging the duty of a minister feels 
it necessary to act thus, how much more should 
we wait with ease on the commands of Heaven?!’ 
‘What do you mean by saying that not to receive 
(as benefits) the favours of men is difficult ?’ Aung- 
ni said, ‘As soon as one is employed in office, he 
gets forward in all directions; rank and emolument. 

come to him together, and without end. But these 
advantages do not come from one’s self ;—it is my 
appointed lot to have such external good. The’ 
superior man is not a robber; the man of worth is 

no filcher ;—if I prefer such things, what am 159 
Hence it is said, ‘ There is no bird wiser than the 

swallow.” Where its eye lights on a place that is 
not suitable for it, it does not give it a second 
glance. Though it may drop the food from its 

1 This question arose out of the previous statement that man 
and Heaven might be one,—acting with the same spontaneity. 

2 Confucius recognises here, as he often does, a power beyond 

his own, ‘his appointed lot,’ what we call destiny, to which the 
Tao requires submission. This comes very near to our idea 
of God. 

5. Human gifts had such an attraction, that they tended to take 
from man his heavenly spontaneity ; and were to be eschewed, or 
received only with great caution. 



PT. 11. SECT. XIU. THE WRITINGS OF KWANG-8ZE. 39 

mouth, it abandons it, and hurries off. It is afraid 

of men, and yet it stealthily takes up its dwelling 
by his; finding its protection in the altars of the 
Land and Grain}, 

‘What do you mean by saying that there is no be- 
ginning which was not an end?’ ung-ni said, ‘The 
change—rise and dissolution—of all things (con- 
tinually) goes on, but we do not know who it is that 
maintains and continues the process. How do we 
know when any one begins? How do we know 
when he will end? We have simply to wait for it, 
and nothing more?.’ 

‘And what do you mean by saying that the Human 
and the Heavenly are one and the same?’ Xung-ni 
said, ‘Given man, and you have Heaven; given 

Heaven, and you still have Heaven (and nothing 
more). That man can not have Heaven is owing 
to the limitation of his nature, The sagely man 
quietly passes away with his body, and there is an 
end of it.’ 

8. AsAwang K4éuwas rambling in the park of Tido- 
ling ¢ he saw a strange bird which came from the 
south. Its wings were seven cubits in width, and 

1 What is said here about the swallow is quite obscure. Hsi- 
kung says that all the old attempts to explain it are ridiculous, 
and then propounds an ingenious one of his own; but I will 
leave the passage with my reader to deal with it as he best can. 

2 Compare with this how in Book XVIII we find Awang-3ze 
singing by the dead body of his wife. 

8 That man is man and not Heaven is simply from the limi- 
tation of his nature,—his ‘ appointed lot.’ 

4 Tido-ling might be translated ‘Eagle Mount.’ Where it 
was I do not know; perhaps the name originated with Xwang-jze, 
and thus has become semi-historical. 
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its eyes were large, an inch in circuit. It touched 
the forehead of KAu as it passed him, and lighted 
in a grove of chestnut trees. ‘What bird is this ?’ 
said he, ‘with such great wings not to go on! and 
with such large eyes not to see me!’ He lifted up 
his skirts, and hurried with his cross-bow, waiting 

for (an opportunity to shoot) it. (Meanwhile) he 
saw a cicada, which had just alighted in a beautiful 
shady spot, and forgot its (care for its) body. (Just 
then), a preying mantis raised its feelers, and pounced 
on the cicada, in its eagerness for its prey, (also) for- 
getting (its care for) its body ; while the strange bird 
took advantage of its opportunity to secure them 
both, in view of that gain forgetting its true (instinct 
of preservation)!. A wang A4u with an emotion of 
pity, said,‘ Ah! so it is that things bring evil on 
one another, each of these creatures invited its own 
calamity. (With this) he put away his cross-bow, 
and was hurrying away back, when the forester pur- 
sued him with terms of reproach. 
When he returned and went into his house, he 

did not appear in his courtyard? for three months *. 
(When he came out), Lan 311 8 (his disciple) asked 
him, saying, ‘ Master, why have you for this some 
time avoided the courtyard so much?’ A wang-sze 
replied, ‘I was guarding my person, and forgot 
myself; I was looking at turbid water, till I 

1 Kwang-3ze might now have shot the bird, but we like him the 
better for letting it alone. 

? So then, masters of schools, like Awang-gze, received and 

taught their disciples in the courtyard of their house ;—in China as 
elsewhere. For three ‘months,’ it is conjectured, we should read 
three ‘ days.’ 

5 The disciple Lan 3i appears here, but not, so far as I know, 

elsewhere. 
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mistook the clear pool. And moreover I have 
heard the Master say’, “ Going where certain cus- 
toms prevail, you should follow those customs.” 1 
was walking about in the park of Tido-ling, and 
forgot myself. A strange bird brushed past my 
forehead, and went flying about in the grove of 
chestnuts, where it forgot the true (art of preserving 
itself). The forester of the chestnut grove thought 
that I was a fitting object for his reproach. These 
are the reasons why I have avoided the courtyard. — 

9. Yang-3ze, having gone to Sung, passed the night 
in a lodging-house, the master of which had two 
concubines ;—one beautiful, the other ugly*. The 
ugly one was honoured, however, and the beautiful 
one contemned. Yang-3ze asked the reason, and a 
little boy of the house replied, ‘The beauty knows 
her beauty, and we do not recognise it. The ugly 
one knows her ugliness, and we do not recognise it.’ 
Yang-sze said, ‘Remember it, my disciples. Act 
virtuously, and put away the practice of priding your- 
selves on your virtue. If you do this, where can you 
go to that you will not be loved? ?’ 

1 Who was this ‘ Master?’ 
* The story here is found in Lieh-jze II, 15 9 >. The Yang-zze 

is there Yang A(, against whom Mencius so often directed his 
arguments. 

® See the greater part of this paragraph in Prémare’s ‘ Notitia 
Linguae Sinicae,’ p. 200, with his remarks on the style. 
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BOOK XXI. 

Part II. Section XIV.. 

Thien 3ze-fang?. 

1. Thien 3ze-fang, sitting in attendance on the 
marquis Wan of Wei?, often quoted (with approba- 
tion) the words of KA#i Kung*. The marquis said, 
‘Is AAt Kung your preceptor?’ 3ze-fang replied, 
‘No. He only belongs to the same neighbourhood. 
In speaking about the TAo, his views are often 
correct, and therefore I quote them as I do. The 

marquis went on, ‘Then have you no preceptor?’ 
‘I have.” ‘And who is he?’ ‘He is Tung-kwo 
Shun-yze*.” ‘And why, my Master, have I never 

heard you quote his words?’ 3ze-fang replied, ‘He 
is a man who satisfies the true (ideal of humanity)’; a 
man in appearance, but (having the mind of) Heaven. 
Void of any thought of himself, he accommodates 
himself to others, and nourishes the true ideal that 

belongs to him. With all his purity, he is for- 
bearing to others. Where they are without the 
T 4o, he rectifies his demeanour, so that they under- 

stand it, and in consequence their own ideas melt 

1 See vol. xxxix, pp. 151, 152. 3. Bc. 424-387. 
5 Some well-known worthy of Wei. 
‘ A greater worthy still. He must have lived near the outside 

suburban wall of the capital, and his residence became a sort of 
surname. . 

5 The Human and the Heavenly were blended in his personality. 
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away and disappear. How should one like me be 
fit to quote his words ?’ 
When 3ze-fang went out, the marquis Wan con- 

tinued in a state of dumb amazement all the day. 
He then called Lung Lt-444n, and said to him, 
‘How far removed from us is the superior man of 
complete virtue! Formerly I thought the words of 
the sages and wise men, and the practice of benevo- 
lence and righteousness, to be the utmost we could 
reach to. Since I have heard about the preceptor of 
3ze-fang, my body is all unstrung, and I do not wish 
to move, and my mouth is closed up, and I do not 
wish to speak ;—what I have learned has been only 
a counterfeit of the truth’. Yes, (the possession of 
Wei) has been an entanglement to me.’ 

2. Wan-po Hsiieh-yze?, on his way to K/Ai, stayed 
some time in Ld, where some persons of the state 
begged to have an interview with him. He refused 
them, saying, ‘I have heard that the superior men 
of these Middle States* understand the (subjects 
of) ceremony and righteousness, but are deplorably 
ignorant of the minds of men. I do not wish to see 
them.’ He went on to AAi; and on his way back 
(to the south), he again stayed in Lf,when the same 
persons begged as before for an interview. He then 
said, ‘Formerly they asked to see me, and now 

again they seek an interview. They will afford me 

1 So the Khang-hsf dictionary defines the phrase ;—‘a wooden 
image made of earth,’ says Lf Shf-éih. 

* A T4oist of note from some region in the south, perhaps from 
Kh, having his own share of the TAoistic contempt for knowledge 
and culture. 

5 Probably Lf and the northern states grouped closely round the 
royal domain. 
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some opportunity of bringing out my sentiments.’ 
He went out accordingly and saw the visitors, and 
came in again with a sigh. Next day the same 
thing occurred, and his servant said to him, ‘ How is 

it that whenever you see those visitors, you are sure 
to come in again sighing?’ ‘I told you before,’ was 
the reply, ‘that the people of these Middle States 
understand (the subjects of) ceremony and righteous- 
ness, but are deplorably ignorant of the minds of 
men. Those men who have just seen me, as they 
came in and went out would describe, one a circle 

and another a square, and in their easy carriage 
would be like, one a dragon and another a tiger. 
They remonstrated with me as sons (with their 
fathers), and laid down the way for me as fathers 
(for their sons). It was this which made me sigh.’ 

Xung-ni saw the man, but did not speak a word 
to him. 3ze-lQ said, ‘ You have wished, Sir, to see 

this Wan-po Hsiieh-yze for a long time ; what is the 
reason that when you have seen him, you have not 
spoken a word?’ ung-nt replied, ‘As soon as my 
eyes lighted on that man, the T4o in him was appa- 
rent. The situation did not admit of a word being 

spoken,’ 

3. Yen Yiian asked Kung-ni, saying, ‘ Master, when 
you pace quietly along, I also pace along; when 
you go more quickly, I also do the same; when 
you gallop, I also gallop; but when you race along 
and spurn the dust, then I can only stand and look, 
and keep behind you'.’ The Master said, ‘Hui, what 
do you mean?’ The reply was, ‘In saying that 
“when you, Master, pace quietly along, I also pace 

1 They are both supposed to be on horseback. 
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along,” I mean?! that when you speak, I also speak. 
By saying, “When you go more quickly, I also do 
the same,” I mean?! that when you reason, I also 

reason. By saying, “ When you gallop, I also gallop,” 
I mean? that when you speak of the Way, I also 
speak of the Way; but by saying, “ When you race 
along and spurn the dust, then I can only stare, and 
keep behind you,” I am thinking how though you do 
not speak, yet all men believe you; though you are 
no partisan, yet all parties approve your catholicity ; 
and though you sound no instrument, yet people all 
move on harmoniously before you, while (all the 
while) I do not know how all this comes about; and 
this is all which my words are intended to express?®,’ 

Kung-ni said, ‘But you must try and search the 
matter out. Of all causes for sorrow there is none 
so great as the death of the mind ;—the death of 

man’s (body) is only next to it. The sun comes 
forth in the east, and sets in the extreme west ;— 

all things have their position determined by these 
two points. All that have eyes and feet wait for 
this (sun), and then proceed to do what they have 
to do. When this comes forth, they appear in their 
places; when it sets, they disappear. It is so with 
all things. They have that for which they wait, 
and (on its arrival) they die; they have that for 
which they wait, and then (again) they live. When 
once I receive my frame thus completed, I remain 

unchanged, awaiting the consummation of my course. 

1 In these three cases the th, of the text should be +. 
? So Hui is made to represent the master as a mental Thauma- 

thurgist, and Confucius is made to try to explain the whole thing 
to him ;—but not to my mind successfully. Still a distinction is 

maintained between the mind and the body. 
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I move as acted on by things, day and night with- 
out cessation, and I do not know when I will 

come to an end, Clearly I am here a completed 
frame, and even one who (fancies that he) knows 
what is appointed cannot determine it beforehand. 
I am in this way daily passing on, but all day 
long I am communicating my views to you; and 
now, as we are shoulder to shoulder you fail (to 
understand me) ;—is it not matter for lamentation ? 
You are able in a measure to set forth what I more. 
clearly set forth ; but that is passed away, and you 
look for it, as if it were still existing, just as if you 
were looking for a horse in the now empty place 
where it was formerly exhibited for sale. You have 
very much forgotten my service to you, and I have 
very much forgotten wherein I served you. But 
nevertheless why should you account this such an 
evil? What you forget is but my old self; that 
which cannot be forgotten remains with me.’ 

4. Confucius went to see Lao Tan, and arrived 

just as he had completed the bathing of his head, 
and was letting his dishevelled hair get dry. There 
he was, motionless, and as if there were not another 

man in the world’. Confucius waited quietly; and, 
when ina little time he was introduced, he said, ‘Were 

my eyes dazed? Is it really you? Just now, your 
body, Sir, was like the stump of a rotten tree. You 
looked as if you had no thought of anything, as if 
you had left the society of men, and were standing 
in the solitude (of yourself).’ L&o Tan replied, ‘I was 
enjoying myself in thinking about the commencement 

1 He was in the TAoistic trance, like Nan-kwo 3ze-AAi, at the 

beginning of the second Book. 
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of things’ ‘What do you mean?’ ‘My mind is so 
cramped, that I hardly know it; my tongue is so 
tied that I cannot tell it; but I will try to describe 
it to you as nearly as I can. When the state of 
Yin was perfect, all was cold and severe; when the 

state of Yang was perfect, all was turbulent and 
agitated. The coldness and severity came forth 
from Heaven; the turbulence and agitation issued 
from Earth. The two states communicating to- 
gether, a harmony ensued and things were produced. 
Some one regulated and controlled this, but no one 
has seen his form. Decay and growth; fulness and 
emptiness; darkness and light; the changes of the 
sun and the transformations of the moon :—these 
are brought about from day to day; but no one sees 
the process of production. Life has its origin from 
which it springs, and death has its place from which 
it returns. Beginning and ending go on in mutual 
contrariety without any determinable commence- 
ment, and no one knows how either comes to an 

end. If we disallow all this, who originates and 
presides over all these phenomena ?’ 

Confucius said, ‘I beg to ask about your enjoy- 

ment in these thoughts.’ L4o Tan replied, ‘The 

1 This ‘commencement of things’ was not the equivalent of 
‘our creation out of nothing,’ for Lao Tan immediately supposes 
the existence of the primary ether in its twofold state, as Yin and 
Yang; and also of Heaven and Earth, as a twofold Power working, 
under some regulation and control, yet invisible ; that is, under the 
Tao. In the same way the process of beginning and ending, 
growth and decay, life and death go on, no one knows how, or 
how long. And the contemplation of all this is the cause of 
unceasing delight to the Perfect man, the possessor of the Τᾶο. 
Death is a small matter, merely as a change of feature; and 
Confucius acknowledges his immeasurable inferiority to L4o-3ze. 
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comprehension of this is the most admirable and the 
most enjoyable (of all acquisitions). The getting 
of the most admirable and the exercise of the 
thoughts in what is the most enjoyable, consti- 
tutes what we call the Perfect man.’ Confucius 
said, ‘I should like to hear the method of attain- 

ing to it. The reply was, ‘Grass-eating animals 
do not dislike to change their pastures; creatures 
born in the water do not dislike to change their 
waters. They make a small change, but do not 
lose what is the great and regular requirement 
(of their nature); joy, anger, sadness, and delight 

do not enter into their breasts (in connexion with 
such events). Now the space under the sky is 
occupied by all things in their unity. When they 
possess that unity and equally share it, then the 
four limbs and hundred members of their body are 
but so much dust and dirt, while death and life, 

their ending and beginning, are but as the succes- 
sion of day and night, which cannot disturb their 
enjoyment; and how much less will they be troubled 
by gains and losses, by calamity and happiness! 
Those who renounce the paraphernalia of rank do 
it as if they were casting away so much mud ;— 
they know that they are themselves more honour- 
able than those paraphernalia. The honour belong- 
ing to one’s self is not lost by any change (of con- 
dition). Moreover, a myriad transformations may 
take place before the end of them is reached. What 
is there in all this sufficient to trouble the mind? 
Those who have attained to the T4o understand 
the subject.’ 

Confucius said, ‘O Master, your virtue is equal to 
that of Heaven and Earth, and still I must borrow 
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(some of your) perfect words (to aid me) in the 
cultivation of my mind. Who among the superior 
men of antiquity could give such expression to 
them?’ L&o Tan replied, ‘Not so. Look at the 
spring, the water of which rises and overflows ;— 

it does nothing, but it naturally acts so. So with 
the perfect man and his virtue ;—he does not culti- 
vate it, and nothing evades its influence. He is 
like heaven which is high of itself, like earth which 
is solid of itself, like the sun and moon which shine 

of themselves ;—what need is there to cultivate it ?’ 

Confucius went out and reported the conversation 
to Yen Hui, saying, ‘In the (knowledge of the) Το 
am I any better than an animalcule in vinegar? 
But for the Master’s lifting the veil from me, I 
should not have known the grand perfection of 
Heaven and Earth.’ 

5. At an interview of Awang-jze with duke Ai? 
of Lf, the duke said, ‘There are many of the 

Learned class in LO; but few of them can be com- 
pared with you, Sir. Awang-3ze replied, ‘ There 
are few Learned men in La.’ ‘Everywhere in La,’ 
rejoined the duke, ‘you see men wearing the dress 
of the Learned? ;—how can you say that they are 
few?’ ‘I have heard, said Awang-sze, ‘that those 

of them who wear round caps know the times of 
heaven; that those who wear square shoes know 
the contour of the ground; and that those who 
saunter about with semicircular stones at their 

1 Duke Ai of L@ died in 8.0. 468, a century and more before the 

birth of Kwang-jze. On that, as well as on other grounds, the 
paragraph cannot be genuine. 

2 Compare the thirty-eighth Book of the Li Xi, where Confucius 
denies that there was any dress peculiar to the scholar, 

[40] E 
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girdle-pendents settle matters in dispute as they 
come before them. But superior men who are pos- 
sessed of such knowledge will not be found wear- 
ing the dress, and it does not follow that those who 
wear the dress possess the knowledge. If your 
Grace think otherwise, why not issue a notification 
through the state, that it shall be a capital offence 
to wear the dress without possessing the knowledge.’ 
On this the duke issued such a notification, and in 

five days, throughout all La, there was no one who 

dared to wear the dress of the Learned. There 
was only one old man who came and stood in it at 
the duke’s gate. The duke instantly called him in, 
and questioned him about the affairs of the state, 
when he talked about a thousand points and ten 
thousand divergences from them. Awang-yze said, 
‘When the state of LQ can thus produce but one man 
of the Learned class, can he be said to be many?’ 

6. The ideas of rank and emolument did not enter 

the mind of P4i-lt Hst!, and so he became a cattle- 

feeder, and his cattle were all in fine condition. This 

made duke Μὰ of Ain forget the meanness of his 
position, and put the government (of his state) into 
his hands. Neither life nor death entered into the 

mind of (Shun), the Lord of Yi, and therefore he 
was able to influence others 3, 

7. The ruler Yiian? of Sung wishing to have a map 

1 Péi-lt Hsi, a remarkable character of the seventh century B.c., 

who rose to be chief minister to MQ, the earl (or duke) of Kin, the 
last of the five Leading Princes of the kingdom. Mf died in 
B.c. 621. Mencius has much to say of P4i-lt Hsf. 

5. Shun’s parents wished to kill him; but that did not trouble his 
mind ; his filial piety even affected them. 

5 His first year as duke of Sung was B.c. 530. The point of 
the story is not clear. 
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drawn, the masters of the pencil all came (to under- 
take the task). Having received his instructions and 
made their bows, they stood, licking their pencils 
and preparing their ink. Half their number, how- 
ever, remained outside. There was one who came 

late, with an air of indifference, and did not hurry 
forward. When he had received his instructions 
and made his bow, he did not keep standing, but 

proceeded to his shed. The duke sent a man to see 
him, and there he was, with his upper garment off, 
sitting cross-legged, and nearly naked. The ruler 
said, ‘He is the man; he is a true draughtsman.’ 

8. King Wan was (once) looking about him at 
3ang}, when he saw an old man fishing* But his 

fishing was no fishing. It was not the fishing of one 
whose business is fishing. He was always fishing 
(as if he had no object in the occupation). The 
king wished to raise him to office, and put the 
government into his hands, but was afraid that such 
a step would give dissatisfaction to his great minis- 
ters, his uncles, and cousins. He then wished to 

dismiss the man altogether from his mind, but he 
could not bear the thought that his people should 
be without (such a) Heaven (as their Protector). 
On this, (next) morning, he called together his great 
officers, and said to them, ‘Last night, I dreamt that 
I saw a good man, with a dark complexion and a 

1 Where 3ang was cannot be told. 
3 The old fisherman here was, no doubt, the first marquis of 

Ki, after the establishment of the dynasty of K4u, known by 
various names, as Lii Shang, Thai-kung Wang, and Kiang 
3ze-ya. He did much for the new rule, but his connexion with 

kings Wan and Wa is a mass of fables. The fishing as if he 
were not fishing betokened in him the aimlessness of the TAo. 

E 2 
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beard, riding on a piebald horse, one half of whose 
hoofs were red, who commanded me, saying, “Lodge 
your government in the hands of the old man of 
3ang; and perhaps the evils of your people will be 
cured.”’ The great officers said eagerly, ‘It was 
the king, your father.’ King W4n said, ‘Let us 
then submit the proposal to the tortoise-shell.’ They 
replied, ‘It is the order of your father. Let not 
your majesty think of any other. Why divine 
about it?’ (The king) then met the old man of 
3ang, and committed the government to him. 

The statutes and laws were not changed by him; 

not a one-sided order (of his own) was issued; but 

when the king made a survey of the kingdom after 
three years, he found that the officers had destroyed 
the plantations (which harboured banditti), and dis- 
persed their occupiers, that the superintendents of 
the official departments did not plume themselves on 
their successes, and that no unusual grain measures 
were allowed within the different states! When the 
officers had destroyed the dangerous plantations and 
dispersed their occupants, the highest value was set 
on the common interests; when the chiefs of de- 

partments did not plume themselves on their suc- 
cesses, the highest value was set on the common 

business; when unusual grain measures did not 
enter the different states, the different princes had 
no jealousies. On this king Wan made the old 
man his Grand Preceptor, and asked him, with his 
own face to the north, whether his government 
might be extended to all the kingdom. The old 

1 That is, that all combinations formed to resist and warp the 

course of justice had been put an end to. 
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man looked perplexed and gave no reply, but with 
aimless look took his leave. In the morning he had 
issued his orders, and at night he had gone his way; 
nor was he heard of again all his life. Yen Yiian 
questioned Confucius, saying, ‘Was even king Wan 
unequal to determine his course? What had he to 
do with resorting to a dream?’ Xung-ni replied, 
‘Be silent and do not say a word! King W4n was 
complete in everything. What have you to do with 
criticising him? He only had recourse (to the 
dream) to meet a moment's difficulty,’ 

9. Lieh Yii-kh4u was exhibiting his archery! to 
Po-hwin Wi-zin®. Having drawn the bow to its 
full extent, with a cup of water placed on his elbow, 
he let fly. .As the arrow was discharged, another 
was put in its place; and as that was sent off, a 
third was ready on the string. All the while he 
stood like a statue. Po-hwain Wo-zan said, ‘That 

is the shooting of an archer, but not of one who 
shoots without thinking about his shooting. Let me 
go up with you to the top of a high mountain, tread- 
ing with you among the tottering rocks, till we arrive 
at the brink of a precipice, 800 cubits deep, and (I 
will then see) if you can shoot.’ On this they went 
up a high mountain, making their way among the 
tottering rocks, till they came to the brink of a 
precipice 800 cubits deep. Then Wd-zan turned 
round and walked backwards, till his feet were two- 

1 This must be the meaning of the Fi, ‘for.’ The whole 

story is found in Lieh-3ze, II, p. 5. From Lieh’s Book VIII, p. 2, 
we learn that Lieh-3ze’s teacher in archery was Yin Hsi, the warden 
of the pass famous in the history of Lao-gze. 

3 Mentioned in Book V, par. 2. 
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thirds of their length outside the edge, and beckoned 
Yii-kh4u to come forward. He, however, had fallen 

prostrate on the ground, with the sweat pouring 
down to his heels. Then the other said, ‘The Per- 

fect man looks up to the azure sky above, or dives 
down to the yellow springs beneath, or soars away 
to the eight ends of the universe, without any change 
coming over his spirit or his breath. But now the 
trepidation of your mind appears in your dazed eyes ; 
your inward feeling of peril is extreme!’ 

το. Kien Wa asked Sun-shi Ao}, saying, ‘ You, 

Sir, were thrice chief minister, and did not feel 

elated; you were thrice dismissed from that posi- 
tion, without manifesting any sorrow. At first I 
was in doubt about you, (but I am not now, since) 
I see how regularly and quietly the breath comes 
through your nostrils. How is it that you exercise 
your mind?’ Sun-sht Ao replied, ‘In what do I 
surpass other men? When the position came to 
me, I thought it should not be rejected; when it was 

taken away, I thought it could not be retained. I 
considered that the getting or losing it did not make 
me what I was, and was no occasion for any mani- 
festation of sorrow ;—that was all. In what did I 

surpass other men? And moreover, I did not know 
whether the honour of it belonged to the dignity, or 
to myself. If it belonged to the dignity, it was 
nothing to me; if it belonged to me, it had nothing 

1 Sun-sht Ao;—see Mencius VI, ii, 15. He was, no doubt, 

a good and able man, chief minister to king Kwang of KAt. 
The legends or edifying stories about him are many ; but Kwang- 
3ze, I think, is the author of his being thrice raised and thrice 

dismissed from office. 
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to do with the dignity. While occupied with these 
uncertainties, and looking round in all directions, 
what leisure had I to take knowledge of whether 
men honoured me or thought me mean ?’ 

Kung-nt heard of all this, and said, ‘The True 

men of old could not be fully described by the 
wisest, nor be led into excess by the most beautiful, 

nor be forced by the most violent robber. Neither 
Fd-hst nor Hwang-Ti could compel them to be 
their friends. Death and life are indeed great con- 
siderations, but they could make no change in their 
(true) self; and how much less could rank and 
emolument do so? Being such, their spirits might 
pass over the ThAi mountain and find it no obstacle 
to them’; they might enter the greatest gulphs, and 
not be wet by them; they might occupy the lowest 
and smallest positions without being distressed by 
them. Theirs was the fulness of heaven and 
earth; the more that they gave to others, the more 

they had.’ 
The king of AAO and the ruler of Fan? were 

sitting together. After a little while, the attendants 
of the king said, ‘Fan has been destroyed three 
times.’ The ruler of Fan rejoined, ‘The destruction 
of Fan has not been sufficient to destroy what we 
had that was most deserving to be preserved. Now, 

1 It is difficult to see why this should be predicated of the 
‘spirits’ of the True men. 

2 Fan was a small state, held at one time by descendants of the 
famous duke of Kau;—see the 30 KAwan, I, vii, 6; V, xxiv, 2. 

But we do not know what had been the relations between the 
powerful Af and the feeble Fan, which gave rise to and could 
explain the remarks made at the entertainment, more honourable to 

Fan than to Khd. 
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if the destruction of Fan had not been sufficient to 
destroy that which it had most deserving to be 
preserved, the preservation of At had not been 
sufficient to preserve that in it most deserving to be 
preserved. Looking at the matter from this point 
of view, Fan had not begun to be destroyed, and 

Kh had not begun to be preserved. 
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BOOK XXII. 

Part II. Section XV. 

Kih Pei Y4, or ‘Knowledge Rambling in the 

North 3,’ 

1. Knowledge? had rambled northwards to the 
region of the Dark Water ὃ, where he ascended the 

height of Imperceptible Slope *, when it happened 
that he met with Dumb Inaction*%» Knowledge 
addressed him, saying, ‘I wish to ask you some 
questions :—By what process of thought and anxious 
consideration do we get to know the Tao? Where 
should we dwell and what should we do to find our 
rest in the T4o0? From what point should we start 
and what path should we pursue to make the T4o 
our own?’ He asked these three questions, but 
Dumb Inaction? gave him no reply. Not only did 
he not answer, but he did not know how to answer. 

Knowledge ?, disappointed by the fruitlessness of 
his questions, returned to the south of the Bright 

1 See vol. xxxix, p. 152. 
2 All these names are metaphorical, having more or less to do 

with the qualities of the T4o, and are used as the names of per- 
sonages, devoted to the pursuit of it. It is difficult to translate the 

name Khwang Khii (FE Kp). An old reading is ἘΠΊ, which 

Medhurst explains by ‘Bent or Crooked Discourse.’ ‘ Blurter,’ 
though not an elegant English term, seems to express the idea our 
author would convey by it. Hwang-T? is different from the other 
names, but we cannot regard him as here a real personage. 

’ These names of places are also metaphorical and Téoistic. 
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! 

᾿ Water', and ascended the height of the End of 
Doubt!, where he saw Heedless Blurter, to whom 

he put the same questions, and who replied, ‘Ah! 
I know, and will tell you.’ But while he was about 
to speak, he forgot what he wanted to say. 

Knowledge, (again) receiving no answer to his 
questions, returned to the palace of the Τί 3, where 
he saw Hwang-T1, and put the questions to him. 
Hwang-Ti said, ‘To exercise no thought and no 
anxious. consideration is the first step towards know- 

ing the T4o; to dwell nowhere and do nothing is 
the first step towards resting in the T4o; to start 
from nowhere and pursue no path is the first step 
towards making the T4o your own.’ 

Knowledge then asked Hwang-Ti, saying, ‘I and 
you know this; those two did not know it; which 

of us is right?’ The reply was, ‘Dumb Inaction ὃ 
is truly right; Heedless Blurter has an appearance 
of being so; I and you are not near being so. (As 
it is said), “ Those who know (the T4o) do not speak 
of it; those who speak of it do not know it‘*;” and 

“Hence the sage conveys his instructions without 
the use of speech*.” The T4o cannot be made 
ours by constraint; its characteristics will not come 
to us (at our call). Benevolence may be practised ; 
Righteousness may be partially attended to; by 
Ceremonies men impose on one another. Hence it 

5 

1 See note 3, on preceding page. 
"5 Ti might seem to be used here for ‘God,’ but its juxtaposition 

with Hwang-Ti is against our translating it so. 
5 See note 2, on preceding page. ᾿ 
* See the Tao Teh Xing, chaps. 56 and 2. Awang-3ze is 

quoting, no doubt, these two passages, as he vaguely intimates 

I think by the ΕΞ , with which the sentence commences. 
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is said, “ When the T4o was lost, its Characteristics 

appeared. When its Characteristics were lost, Bene- 
volence appeared. When Benevolence was lost, 
Righteousness appeared. When Righteousness was 
lost, Ceremonies appeared. Ceremonies are but 
(the unsubstantial) flowers of the T4o, and the com- 
mencement of disorder?.” Hence (also it is further 
said), ‘“ He who practises the T4o, daily diminishes 
his doing. He diminishes it and again diminishes 
it, till he arrives at doing nothing. Having arrived 
at this non-inaction, there is nothing that he does 
not do!.” Here now there is something, a regularly 
fashioned utensil ;—if you wanted to make it return 
to the original condition of its materials, would it 
not be difficult to make it do so? Could any but 
the Great Man accomplish this easily 2? 

‘Life is the follower of death, and death is the 

predecessor of life; but who knows. the Arranger 
(of this connexion between them)*? The life is 
due to the collecting of the breath. When that is 
collected, there is life; when it is dispersed, there 

is death. Since death and life thus attend on each 
other, why should I account (either of) them an evil ? 

‘Therefore all things go through one and the 
same experience. (Life) is accounted beautiful be- 
cause it is spirit-like and wonderful, and death is 
accounted ugly because of its foetor and putridity. 
But the foetid and putrid is transformed again into 

the spirit-like and wonderful, and the spirit-like and 
wonderful is transformed again into the foetid and 

1 See the Tao Teh Xing, chaps. 38 and 48. 
* This sentence is metaphorical of the T4o, whose spell is 

broken by the intrusion of Knowledge. 
5 This ‘ Arranger’ is the Tao. 

“Y 
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putrid. Hence it is said, “ All under the sky there 
is one breath of life, and therefore the sages prized 
that unity "ἢ 

Knowledge? said to Hwang-Ti?, ‘I asked Dumb 

Inaction 2, and he did not answer me. Not only 

did he not answer me, but he did not know how to 

answer me. I asked Heedless Blurter, and while he 

wanted to tell me, he yet did not do so. Not only 
did he not tell me, but while he wanted to tell me, 

he forgot all about my questions. Now I have 
asked you, and you knew (all about them) ;—why 
(do you say that) you are not near doing so?’ 
Hwang-Tt replied, ‘Dumb Inaction? was truly 
right, because he did not know the thing. Heedless 
Blurter? was nearly right, because he forgot it. I 
and you are not nearly right, because we know it. 
Heedless Blurter? heard of (all this), and considered 
that Hwang-Tt? knew how to express himself (on 
the subject). 

2. (The operations of) Heaven and Earth proceed 
in the most admirable way, but they say nothing 
about them; the four seasons observe the clearest 

laws, but they do not discuss them; all things have 

their complete and distinctive constitutions, but they 
say nothing about them’. 

The sages trace out the adtnirable operations of - 
Heaven and Earth, and reach to and understand the 

distinctive constitutions of all things; and thus it is 
that the Perfect Man (is said to) do nothing and the 
Greatest Sage to originate nothing, such language 
showing that they look to Heaven and Earth as 

11 have not been able to trace this quotation to its source. 

2 See note 2, p. 57. 5 Compare Analects XVII, xix, 3. 
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their model’. Even they, with their spirit-like and 
most exquisite intelligence, as well as all the tribes 
that undergo their transformations, the dead and 
the living, the square and the round, do not under- 
stand their root and origin, but nevertheless they 
all from the oldest time by it preserve their being. 

Vast as is the space included within the six car- 
dinal points, it all (and all that it contains) lies within 
(this twofold root of Heaven and Earth) ; small as is 
an autumn hair, it is indebted to this for the com- 

pletion of its form. All things beneath the sky, now 

rising, now descending, ever continue the same 

through this, The Yin and Yang, and the four 
seasons revolve and move by it, each in its proper 
order. Now it seems to be lost in obscurity, but it 

continues ; now it seems to glide away, and have no 
form, but it is still spirit-like. All things are nou- 
rished by it, without their knowing it. This is what 
is called the Root and Origin; by it we may obtain 

a view of what we mean by Heaven 3. 

3, Nieh Khiieh? asked about the T4o from Phei-t’, 
who replied, ‘If you keep your body as it should be, 
and look only at the one thing, the Harmony of 
Heaven will come to you. Call in your knowledge, 
and make your measures uniform, and the spiritual 
(belonging to you) will come and lodge with you; 
the Attributes (of the T4o) will be your beauty, and 
the Το (itself) will be your dwelling-place. You 
will have the simple look of a new-born calf, and 

1 Compare the Tao Teh Xing, ch. 25. 
? The binomial ‘ Heaven and Earth’ here gives place to the one 

term ‘ Heaven,’ which is often a synonym of T4o. 
8. See his character in Book XII, par. 5, where Phei-f also is 

mentioned. 
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will not seek to know the cause (of your being what 
you are).’ Phei-t had not finished these words when 
the other dozed off into a sleep. 

Phei-i was greatly pleased, and walked away, sing- 
ing as he went, 

‘Like stump of rotten tree his frame, 
Like lime when slaked his mind became’. 

Real is his wisdom, solid, true, 

Nor cares what's hidden to pursue. 
O dim and dark his aimless mind! 

No one from him can counsel find. 

What sort of man is he ?’ 

4. Shun asked (his attendant) A’Zaing*, saying, 
‘Can I get the T4o and hold it as mine?’ The 
reply was, ‘Your body is not your own to hold ;— 
how then can you get and hold the Téo?’ Shun 
resumed, ‘If my body be not mine to possess and 
hold, who holds it?’ Aang said, ‘It is the bodily 

form entrusted to you by Heaven and Earth. Life 
is not yours to hold. It is the blended harmony (of 
the Yin and Yang), entrusted to you by Heaven 
and Earth. Your nature, constituted as it is, is not © 

yours to hold. It is entrusted to you by Heaven 
and Earth to act in accordance with it. Your 
grandsons and sons are not yours to hold. They 
are the exuviae® entrusted to you by Heaven and 
Earth. Therefore when we walk, we should not 

know where we are going; when we stop and rest, 
we should not know what to occupy ourselves with ; 

1 See the account of Nan-kwo 3ze-AAi in Book II, par. 1. 
2 Not the name of a man, but an office. 
8 The term in the text denotes the cast-off skin or shell of 

insects, snakes, and crabs. See the account of death and life in 

par. I. 
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when we eat, we should not know the taste of our 

food ;—all is done by the strong Yang influence of 
Heaven and Earth?. How then can you get (the 
T Ao), and hold it as your own ?’ 

5. Confucius asked Léo Tan, saying, ‘ Being at 
leisure to-day, I venture to ask you about the Per- 
fect Tao.’ Lao Tan replied, ‘You must, as by 
fasting and vigil, clear and purge your mind, wash 
your spirit white as snow, and sternly repress your 
knowledge. The subject of the T4o is deep, and 
difficult to describe ;—I will give you an outline of 
its simplest attributes. 

‘The Luminous was produced from the Obscure ; 

the Multiform from the Unembodied; the Spiritual 

from the T4o; and the bodily from the seminal 
essence. After this all things produced one another 
from their bodily organisations. Thus it is that 
those which have nine apertures are born from the 
womb, and those with eight from eggs, But their 
coming leaves no trace, and their going no monu- 
ment; they enter by no door; they dwell in no 
apartment *:—they are in a vast arena reaching in 
all directions. They who search for and find (the 
To) in this are strong in their limbs, sincere and 
far-reaching in their thinking, acute in their hearing, 
and clear in their seeing. They exercise their minds 
without being toiled; they respond to everything 
aright without regard to place or circumstance. 
Without this heaven would not be high, nor earth 

1 It is an abstruse point why only the Yang is mentioned here, 
and described as ‘ strong.’ 

2 It is not easy to see the pertinence of this illustration. 
5’ Hf Wan-ying says, ‘ With this one word our author sweeps 

away the teaching of Purgatorial Sufferings.’ 
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broad; the sun and moon would not move, and 

nothing would flourish :—such is the operation of 
the Tao. 

‘Moreover, the most extensive knowledge does 
not necessarily know it; reasoning will not make 
men wise in it;—the sages have decided against 
both these methods. However you try to add to it, 
it admits of no increase; however you try to take 
from it, it admits of no diminution ;—this is what 

the sages maintain about it. How deep it is, like 
the sea! How grand it is, beginning again when it 
has come to an end! If it carried along and sus- 
tained all things, without being overburdened or 
weary, that would be like the way of the superior 
man, merely an external operation ; when all things 

go to it, and find their dependence in it ;—this is 
the true character of the Το. 

‘Here is a man (born) in one of the middle 
states1, He feels himself independent both of the 
Yin and Yang?, and dwells between heaven and 
earth; only for the present a mere man, but he will 

return to his original source. Looking at him in 
his origin, when his life begins, we have (but) a gela- 
tinous substance in which the breath is collecting. 
Whether his life be long or his death early, how 
short is the space between them! It is but the name 
for a moment of time, insufficient to play the part of 
a good Y4o or a bad Kieh in. 

‘The fruits of trees and creeping plants have 
their distinctive characters, and though the relation- 

1 The commentators suppose that by ‘the man’ here there is 
intended ‘a sage ;’ and they would seem to be correct. 

? Compare the second sentence in the Tao Teh Xing, ch. 42. 
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ships of men, according to which they are classi- 
fied, are troublesome, the sage, when he meets 

with them, does not set himself in opposition to 
them, and when he has passed through them, he 
does not seek to retain them; he responds to them 
in their regular harmony according to his virtue; 
and even when he accidentally comes across any of 
them, he does so according to the TAo. It was thus 
that the Tis flourished, thus that the kings arose, 

‘Men’s life between heaven and earth is like a 
white! colt’s passing a crevice, and suddenly dis- 
appearing. As with a plunge and an effort they all 
come forth ; easily and quietly they all enter again. 
By a transformation they live, and by another trans- 
formation they die. Living things are made sad (by 
death), and mankind grieve for it; but it is (only) the 
removal of the bow from its sheath, and the empty- 
ing the natural satchel of its contents. There may 
be some confusion amidst the yielding to the change ; 
but the intellectual and animal souls are taking their 
leave, and the body will follow them :—This is the 
Great Returning home, 

‘That the bodily frame came from incorporeity, 
and will return to the same, is what all men in com- 

mon know, and what those who are on their way to 
(know) it need not strive for. This is what the 
multitudes of men discuss together. Those whose 
(knowledge) is complete do not discuss it ;—~such 
discussion shows that their (knowledge) is not com- 
plete. Even the most clear-sighted do not meet 

1 Why is it the colt here is ‘white?’ Is it to heighten the im- 
pression made by his speedy disappearing? or is it merely the 
adoption of the phrase from the Shih, II, iv, 2? 

[49] ᾿ Ἑ 
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(with the TAo) ;—it is better to be silent than to 
reason about it. The Το cannot be heard with 

the ears ;—it is better to shut the ears than to try 
and hear it. This is what is called the Great 

Attainment.’ 

6. Tung-kwo 32εἰ asked A wang-jze, saying, 
‘Where is what you call the Το to be found ?’ 
Kwang-jze replied, ‘Everywhere.’ The other said, 
‘Specify an instance of it. That will be more satis- 
factory.’ ‘It is here in this ant.’ ‘Give a lower 
instance. ‘It is in this panic grass,’ ‘Give me a 
still lower instance.’ ‘It is in this earthenware tile.’ 
‘Surely that is the lowest instance ?’ ‘It is in that 
excrement "3, To this Tung-kwo 3ze gave no reply. 

Kwang-jze said, ‘ Your questions, my master, do 
not touch the fundamental point (of the Tao). They 
remind me of the questions addressed by the super- 
intendents of the market to the inspector about ex- 
amining the value of a pig by treading on it, and 
testing its weight as the foot descends lower and 
lower on the body*. You should not specify any 
particular thing. There is not a single thing with- 
out (the T4o). So it is with the Perfect Tao. And 
if we call it the Great (T4o), it is just the same. 
There are the three terms,—‘ Complete,” “ All- 

embracing,” “the Whole.” These names are differ- 

1 Perhaps the Tung-kwo Shun-3ze of Bk. XXI, par. 1. 
* A contemptuous reply, provoked by Tung-kwo’s repeated in- 

terrogation as to where the T4o was to be found, the only question 
being as to what it was. 

5 We do not know the practices from which our author draws 
his illustrations here sufficiently to make out his meaning clearly. 

The signification of the characters ]F- and 3 may be gathered ᾿ 

indeed from the I Li, Books 7-9; but that is all. 
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ent, but the reality (sought in them) is the same; 
referring to the One thing’. 

‘Suppose we were to try to roam about in 
the palace of No-where;—when met there, we 

might discuss (about the subject) without ever 
coming to an end. Or suppose we were to be to- 
gether in (the region of) Non-action ;—should we 
say that (the T4o was) Simplicity and Stillness? or 
Indifference and Purity? or Harmony and Ease? 
My will would be aimless. If it went nowhere, I 

should not know where it had got to; if it went and 
came again, I should not know where it had stopped ; 
if it went on going and coming, I should not know 
when the process would end. In vague uncertainty 
should I be in the vastest waste. Though I entered 
it with the greatest knowledge, I should not know 
how inexhaustible it was. That which makes things 
what they are has not the limit which belongs to 
things, and when we speak of things being limited, 
we mean that they are so in themselves. (The 
T4o) is the limit of the unlimited, and the bound- 
lessness of the unbounded. 

‘We speak of fulness and emptiness; of withering 
and decay. It produces fulness and emptiness, but 
is neither fulness nor emptiness ; it produces wither- 
ing and decay, but is neither withering nor decay. 
It produces the root and branches, but is neither root 
nor branch ; it produces accumulation and dispersion, 

but is itself neither accumulated nor dispersed.’ 

7. A-ho Kan? and Shan Nang studied together 

1 The meaning of this other illustration is also very obscure tq 
me; and much of what follows to the end of the paragraph. 

3 We can hardly be said to know anything more of the first and 
third of these men than what is mentioned here. 

F 2 
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under Lao-lung Ai. Shan Nang?! was leaning for- 
ward on his stool, having shut the door and gone 
to sleep in the day time. At midday A-ho Kan 
pushed open the door and entered, saying, ‘Lao- 
lung is dead.’ Shan Nang leant forward on his 
stool, laid hold of his staff and rose. Then he laid 

the staff aside with a clash, laughed and said, ‘That 

Heaven knew how cramped and mean, how arrogant 
and assuming I was, and therefore he has cast me 
off, and is dead. Now that there is no Master to 

correct my heedless words, it is simply for me to 
die!’ Yen Kang, (who had come in) to condole, 
heard these words, and said, ‘It is to him who em- 

bodies the T4o that the superior men everywhere 
cling. Now you who do not understand so much 
as the tip of an autumn hair of it, not even the ten- 
thousandth part of the T4o, still know how to keep 
hidden your heedless words about it and die ;—how 
much more might he who embodied the T4o do so! 
We look for it, and there is no form; we hearken 

for it, and there is no sound. When men try to 
discuss it, we call them dark indeed. When they 
discuss the Το, they misrepresent it.’ 

Hereupon Grand Purity? asked Infinitude 3, say- 
ing, ‘Do you know the T4o?’ ‘I do not know it,’ 
was the reply. He then asked Do-nothing 2, who 
replied, ‘I know it.’ ‘Is your knowledge of it de- 

} Shan Nang is well known, as coming in the chronological list 
between Ffi-hsf and Hwang-Tt; and we are surprised that a 
higher place is not given to him among the TAoist patriarchs than 
our author assigns to him here, 

* These names, like those in the first paragraph of the Book, 
are metaphorical, intended, no doubt, to set forth attributes of the 

Tao, and to suggest to the reader what it is or what it is not. 
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termined by various points?’ ‘It is,’ ‘What are 
they?’ Do-nothing! said, ‘I know that the T4o 
may be considered noble, and may be considered 
mean, that it may be bound and compressed, and 
that it may be dispersed and diffused. These are 
the marks by which I know it.’ Grand Purity took 
the words of those two, and asked No-beginning?, 

saying, ‘Such were their replies; which was right ? 
and which was wrong? Infinitude’s saying that he 
did not know it? or Do-nothing’s saying that he 
knew it?’ No-beginning said, ‘The “I do not 
know it” was profound, and the “I know it” was 
shallow. The former had reference to its internal 
nature; the latter to its external conditions. Grand 

Purity looked up and sighed, saying, ‘Is “not to 
know it” then to know it? And is “to know it” not 
to know it? But who knows that he who does not 
know it (really) knows it?’ No-beginning replied, 
‘The T4Ao cannot be heard; what can be heard is 

not It. The T4o cannot be seen; what can be 

seen is not It. The T4o cannot be expressed in 
words; what can be expressed in words is not It. 
Do we know the Formless which gives form to 
form? In the same way the Tao does not admit 
of being named.’ 

No-beginning (further) said, ‘If one ask about the 
TAo and another answer him, neither of them knows 

it. Even the former who asks has never learned 
anything about the Tao. He asks what does not 
admit of being asked, and the latter answers where 
answer is impossible. When one asks what does 
not admit of being asked, his questioning is in (dire) 

See note 2 on last page. 
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extremity. When one answers where answer is im- 
possible, he has no internal knowledge of the subject. 
When people without such internal knowledge wait 
to be questioned by others in dire extremity, they 
show that externally they see nothing of space and 
time, and internally know nothing of the Grand Com- 
mencement!. Therefore they cannot cross over the 
Khwain-lun 2, nor roam in the Grand Void.’ 

8. Starlight® asked Non-entity’, saying, ‘ Master, 
do you exist? or do you not exist?’ He got no 
answer to his question, however, and looked sted- 

fastly to the appearance of the other, which was that 
of a deep void. All day long he looked to it, but 
could see nothing ; he listened for it, but could hear 

nothing ; he clutched at it, but got hold of nothing “. 
Starlight then said, ‘Perfect! Who can attain to 
this? I can (conceive the ideas of) existence and 
non-existence, but I cannot (conceive the ideas of) 
non-existing non-existence, and still there be a non- 
existing existence. How is it possible to reach to 
this ?’ 

9. The forger of swords for the Minister of War 
had reached the age of eighty, and had not lost a 
hair's-breadth of his ability’. The Minister said to 

1 The first beginning of all things or of anything. 
* The Khwin-lun may be considered the Sacred Mountain of 

Taoism. 
δ The characters Kwang Yao denote the points of light all 

over the sky, ‘dusted with stars.’ I can think of no better transla- 
tion for them, as personified here, than ‘starlight.’ ‘Non-entity’ 
is a personification of the Tao; as no existing thing, but the idea 
of the order that pervades and regulates throughout the universe. 

‘ A quotation from the Tao Teh King, ch. 14. 

* Compare the case of the butcher in Bk. III, and other similar 
passages. 
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him, ‘You are indeed skilful, Sir. Have you any 
method that makes you so?’ The man said, ‘Your 

servant has (always) kept to his work. When I was 
twenty, I was fond of forging swords. I looked at 
nothing else. I paid no attention to anything but 
swords. By my constant practice of it, 1 came to be 
able to do the work without any thought of what 
I was doing. By length of time one acquires ability 
at any art; and how much more one who is ever at 
work on it! What is there which does not depend 
on this, and succeed by it ?’ 

10. Zan Khii’ asked Kung-ni, saying, ‘Can it be 
known how it was before heaven and earth?’ The 
reply was, ‘It can. It was the same of old as now.’ 
Zan Khid asked no more and withdrew. Next 
day, however, he had another interview, and said, 

‘Yesterday I asked whether it could be known how 
it was before heaven and earth, and you, Master, 

said, “It can. As it is now, so it was of old.” 

Yesterday, I seemed to understand you clearly, but 
to-day it is dark to me. I venture to ask you for 
an explanation of this.’ Aung-nt said, ‘ Yesterday 
you seemed to understand me clearly, because your 
own spiritual nature had anticipated my reply. To- 
day it seems dark to you, for you are in an 
unspiritual mood, and are trying to discover the 
meaning. (In this matter) there is no old time and 
no present ; no beginning and no ending. Could it be 
that there were grandchildren and children before 
there were (other) grandchildren and children? ?’ 

1 One of the disciples of Confucius ;—Analects VI, 3. 
* ἨΔ Wan-ying says, ‘Before there can be grandsons and sons 

there must be grandfathers and fathers to transmit them, so before 
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Zan Khit had not made any reply, when Kung-ni 
went on, ‘Let us have done. There can be no an- 

swering (on your part). We cannot with life give 
life to death; we cannot with death give death to 
life. Do death and life wait (for each other)? There 
is that which contains them both in its one com- 
prehension'. Was that which was produced before 
Heaven and Earth a thing? That which made 
things and gave to each its character was not itself 
a thing. Things came forth and could not be be- 
fore things, as if there had (previously) been things ; 
—as if there had been things (producing one an- 
other) without end. The love of the sages for 
others, and never coming to an end, is an idea 

taken from this ν᾽ 

11. Yen Yiian asked Aung-ni, saying, ‘ Master, I 
have heard you say, “ There should be no demon- 
stration of welcoming; there should be no move- 
ment to meet ;’”—I venture to ask in what way this 
affection of the mind may be shown.’ The reply 
was, ‘ The ancients, amid (all) external changes, did 
not change internally; now-a-days men change 
internally, but take no note of external changes. 

When one only notes the changes of things, himself 
continuing one and the same, he does not change. 
How should there be (a difference between) his 
changing and not changing? How should he put 
himself in contact with (and come under the influence 
of) those external changes? He is sure, however, 

there were (the present) heaven and earth, there must have been 
another heaven and earth.’ But I am not sure that he has in this 
remark exactly caught our author’s meaning. 

1 Meaning the Τᾶο. 3. An obscure remark. 
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to keep his points of contact with them from being 
many. The park of Shih-wei', the garden of Hwang- 
Ti, the palace of the Lord of Yii, and the houses of 
Thang and Wd ;—(these all were places in which 
this was done). But the superior men (so called, of 
later days), such as the masters of the Literati and 
of Mohism, were bold to attack each other with their 

controversies ; and how much more so are the men of 

the present day! Sages in dealing with others do 
not wound them ; and they who do not wound others 
cannot be wounded by them. Only he whom others 
do not injure is able to welcome and meet men. 

‘Forests and marshes make me joyful and glad; 
but before the joy is ended, sadness comes and 
succeeds to it. When sadness and joy come, I can- 
not prevent their approach; when they go, I cannot 
retain them. How sad it is that men should only 
be as lodging-houses for things, (and the emotions 
which they excite)! They know what they meet, 
but they do not know what they do not meet ; they 
use what power they have, but they cannot be 
strong where they are powerless. Such ignorance 
and powerlessness is what men cannot avoid. That 
they should try to avoid what they cannot avoid, is 
not this also sad? Perfect speech is to put speech 
away; perfect action is to put action away ; to digest 
all knowledge that is known is a thing to be despised.’ 

1 This personage has occurred before in Bk. VI, par. 7,—at the 
head of the most ancient sovereigns, who were in possession of the 
Tao. His ‘ park’ as a place for moral and intellectual inquiry is 
here mentioned ;—so early was there a certain quickening of the 
mental faculties in China. 
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BOOK XXIII. 

Part III. Section I. 

Kang-sang Kat 
’ 
! ' 1, Among the disciples? of Lao Tan there was a 
Kang-sang £0, who had got a greater knowledge 

ἢ than the others of his doctrines, and took up his 
‘residence with it in the north at the hill of Wei-léi 8, 

His servants who were pretentious and knowing he 
sent away, and his concubines who were officious 

and kindly he kept at a distance ; living (only) with 
those who were boorish and rude, and employing 
(only) the bustling and ill-mannered‘. (After three 

ad 

-years there was great prosperity® in Wei-léi, and 
\ the people said to one another, ‘When Mr. Kang- 
~ sang first came here, he alarmed us, and we thought 
_him strange; our estimate of him after a short 
acquaintance was that he could not do us much 
' good; but now that we have known him for years, 
we find him a more than ordinary benefit. Must he 

- not be near being a sage? Why should you not 

See vol. xxxix, p. 153. 
3 The term in the text commonly denotes ‘servants.’ It would 

seem here simply to mean ‘ disciples.’ 
8. Assigned variously. Probably the mount Yii in the ‘ Tribute 

of Yii,’—a hill in the present department of Tang-4du, Shan-tung. 
4 The same phraseology occurs in Bk. XI, par. 5; and also in 

the Shih, II, vi, 1, q. v. 

5 That is, abundant harvests. The ἘΝ of the common text 

should, probably, be fz. 
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unite in blessing him as the representative of our . 
departed (whom we worship), and raise an altar to : 
him as we do to the spirit of the grain'?’ K&ng- ~) 
sang heard of it, kept his face indeed to the south’, | 
but was dissatisfied. , 

His disciples thought it strange in him, but he 
said to them, ‘ Why, my disciples, should you think 

this strange in me? When the airs of spring come 
forth, all vegetation grows; and, when the autumn 

arrives, all the previous fruits of the earth are 
matured. Do spring and autumn have these effects 
without any adequate cause? The processes of the 
Great TAo have been in operation. I have heard 
that the Perfect man dwells idly in his apartment 
within its surrounding walls?, and the people get wild 
and crazy, not knowing how they should repair to 
him. Now these small people of Wei-léi in their 
opinionative way want to present their offerings to 
me, and place me among such men of ability and 
virtue. But am I a man to be set up as such a 
model? It is on this account that I am dissatisfied 
when I think of the words of Lao Tan *’ 

2. His disciples said, ‘Not so. In ditches eight 
cubits wide, or even twice as much, big fishes can- 
not turn their bodies about, but minnows and eels 

find them sufficient for them®; on hillocks six or 

11 find it difficult to tell what these people wanted to make of 
7A, further than what he says himself immediately to his disciples. 
I cannot think that they wished to make him their ruler. 

* This is the proper position for the sovereign in his court, and 
for the sage as the teacher of the world. αὐ accepts it in the | 

latter capacity, but with dissatisfaction. 
5 Compare the Li Ki, Bk. XXXVIII, par. το, et al. 
‘ As if he were one with the T4o. 
51 do not see the appropriateness here of the if in the text. 
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seven cubits high, large beasts cannot conceal them- 
selves, but foxes of evil omen find it a good place 
for them. And moreover, honour should be paid to 
the wise, offices given to the able, and preference 
shown to the good and the beneficial. From of old 
YAo and Shun acted thus;—how much more may 
the people of Wei-léi do so! O Master, let them 
have their way!’ 

Kang-sang replied, ‘Come nearer, my little child- 
ren. If a beast that could hold a carriage in its 
mouth leave its hill by itself, it will not escape 
the danger that awaits it from the net; or if a fish 
that could swallow a boat be left dry by the 
flowing away of the water, then (even) the ants are 
able to trauble it. Thus it is that birds and beasts 
seek to be as high as possible, and fishes and 
turtles seek to lie as deep as possible. In the 
same way men who wish to preserve their bodies 
and lives keep their persons concealed, and they do 
so in the deepest retirement possible. And more- 
over, what was there in those sovereigns to entitle 
them to your laudatory mention? Their sophis- 
tical reasonings (resembled) the reckless breaking 
down of walls and enclosures and planting the wild 
rubus and wormwood in their place; or making the 
hair thin before they combed it; or counting the 
grains of rice before they cooked them'. They 
would do such things with careful discrimination ; 
but what was there in them to benefit the world ἢ 
If you raise the men of talent to office, you will 
create disorder; making the people strive with one 

1 All these condemnatory descriptions of Y4o and Shun are 
eminently TAoistic, but so metaphorical that it is not easy to 
appreciate them. 
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another for promotion ; if you employ men for their 
wisdom, the people will rob one another (of their 
reputation)'. These various things are insufficient 
to make the people good and honest. They are 
very eager for gain ;—a son will kill his father, and 
a minister his ruler (for it). In broad daylight men 
will rob, and at midday break through walls. I tell 
you that the root of the greatest disorder was 
planted in the times of Yao and Shun. The 
branches of it will remain for a thousand ages; 
and after a thousand ages men will be found eating 
one another 3, 

3. (On this) Nan-yung Αι ζὰ ὃ abruptly sat right up 
and said, ‘What method can an old man like me 

adopt to become (the Perfect man) that you have 
described?’ K&ang-sang 3ze said, ‘Maintain your 

body complete; hold your life in close embrace; 
and do not let your thoughts keep working anxiously: 
—do this for three years, and you may become the 
man of whom I have spoken.’ The other rejoined, 
‘Eyes are all of the same form, I do not know any 
difference between them :—yet the blind have no 
power of vision. Ears are all of the same form; I 
do not know any difference between them :—yet 
the deaf have no power of hearing. Minds are all 
of the same nature, I do not know any difference 
between them ;—yet the mad cannot make the 
minds of other men their own. (My) personality is 
indeed like (yours), but things seem to separate 

1 Compare the Tao Teh Xing, ch. 3. 
3. Kh is in all this too violent. 
* A disciple of Kang-sang ἀλλ ;—‘a sincere seeker of the T4o, 

very much to be pitied,’ says Lin Hsf-dung. 
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between us}. I wish to find in myself what there is 
in you, but I am not able to do so’. You have now 
said to me, “ Maintain your body complete; hold 
your life in close embrace; and do not let your 
thoughts keep working anxiously.” With all my 
efforts to learn your Way, (your words) reach only 
my ears. Kang-sang replied, ‘I can say nothing 
more to you, and then he added, ‘ Small flies cannot 

transform the bean caterpillar?; Yiieh* fowls can- 

not hatch the eggs of geese, but LQ fowls* can. It 
is not that the nature of these fowls is different ; 

the ability in the one case and inability in the other 
arise from their different capacities as large and 
small. My ability is small and not sufficient to 
transform you. Why should you not go south and 
see Lao-3ze δ᾽ 

4. Nan-yung XA0 hereupon took with him some 
rations, and after seven days and seven nights 
arrived at the abode of L4o-3ze, who said to him, 

‘Are you come from KAt’s?’ ‘I am,’ was the 
reply. ‘And why, Sir, have you come with such a 
multitude of attendants*?’ Nan-yung was frightened, 
and turned his head round to look behind him. 
L4o-jze said, ‘Do you not understand my meaning ?’ 
The other held his head down and was ashamed, 

᾿ and then he lifted it up, and sighed, saying, ‘I for- 
got at the moment what I should reply to your 

* The πὲ in the former of these sentences is difficult. I take 

it in the sense of ἘΣ, and read it phi. 

3 Compare the Shih, II, v, Ode 2, 3. 

5 T believe the fowls of Shan-tung are still larger than those of 
Xib-kiang or FQ-Aien. 

* A good instance of L&o’s metaphorical style. 
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question, and in consequence I have lost what I 
wished to ask you.’ ‘What do you mean?’ ‘If I 
have not wisdom, men say that I am stupid}, while 
if I have it, it occasions distress to myself. If I 
have not benevolence, then (1 am charged) with 
doing hurt to others, while if I have it, 1 distress 

myself. If I have not righteousness, I (am charged 
with) injuring others, while if I have it, I distress 
myself. How can I escape from these dilemmas ? 
These are the three perplexities that trouble me; 
and I wish at the suggestion of KAQ to ask you 
about them.’ Lé4o-jze replied, ‘A little time ago, 

when I saw you and looked right into your eyes’, I 
understood you, and now your words confirm the 
judgment which I formed. You look frightened and 
amazed. You have lost your parents, and are try- 
ing with a pole to find them at the (bottom of) the 
sea. You have gone astray; you are at your wit’s 
end. You wish to recover your proper nature, and 
you know not what step to take first to find it. You 
are to be pitied !’ 

5. Nan-yung AQ asked to be allowed to enter 
(the establishment), and have an apartment assigned 
to him®, (There) he sought to realise the qualities 
which he loved, and put away those which he hated. 
For ten days he afflicted himself, and then waited 
again on LAo-3ze, who said to him, ‘ You must purify 
yourself thoroughly! But from your symptoms of 

1 In the text RR i. The 2 must be an erroneous addition, 

or probably it is a mistake for the speaker’s name ἌΣ. 

2 Literally, ‘ between the eye-brows and eye-lashes.’ 

* Thus we are as it were in the school of Lao-jze, and can see 
how he deals with his pupils. 
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distress, and signs of impurity about you, I see there 
still seem to cling to you things that you dislike. 
When the fettering influences from without become 
numerous, and you try to seize them (you will find 
it a difficult task); the better plan is to bar your 
inner man against their entrance. And when the 
similar influences within get intertwined, it is a 
difficult task to grasp (and hold them in check); the 

better plan is to bar the outer door against their 
exit. Even a master of the Το and its character- 
istics will not be able to control these two influences 
together, and how much less can one who is only 
a student of the T4o do so!’ Nan-yung Αι said, - 
‘A certain villager got an illness, and when his neigh- 
bours asked about it, he was able to describe the 

malady, though it was one from which he had not 
suffered before. When I ask you about the Grand 
Tao, it seems to me like drinking medicine which 
(only serves to) increase my illness. I should like 
to hear from you about the regular method of 
guarding the life ;—that will be sufficient for me.’ 
LAo-jze replied, ‘(You ask me.about) the regular 
method of guarding the life ;—can you hold the One 
thing fast in your embrace? Can you keep from 
losing it? Can you know the lucky and the unlucky 
without having recourse to the tortoise-shell or the 
divining stalks? Can you rest (where you ought to 
rest)? Can you stop (when you have got enough) ? 
Can you give over thinking of other men, and seek 
what you want in yourself (alone)? Can you flee 
(from the allurements of desire)? Can you maintain 
an entire simplicity? Can you become a little child ? 
The child will cry all the day, without its throat 
becoming hoarse ;—so perfect is the harmony (of 



PT, III. SECT. 1. THE WRITINGS OF KWANG-8ZE. 81 

its physical constitution). It will keep its fingers 
closed all the day without relaxing their grasp ;— 
such is the concentration of its powers. It will keep 
its eyes fixed all day, without their moving ;—so is 
it unaffected by what is external to it. It walks 
it knows not whither ; it rests where it is placed, it 
knows not why; it is calmly indifferent to things, 
and follows their current. This is the regular method 
of guarding the life’ 

6. Nan-yung AO said, ‘And are these all the 
characteristics of the Perfect man?’ L4&o-3ze replied, 

‘No. These are what we call the breaking up of 
the ice, and the dissolving of the cold. The Perfect 
man, along with other men, gets his food from the 
earth, and derives his joy from his Heaven (-conferred 
nature). But he does not like them allow himself 
to be troubled by the consideration of advantage or 
injury coming from men and things; he does not 
like them do strange things, or form plans, or enter 
on undertakings; he flees from the allurements of 
desire, and pursues his way with an entire sim- 
plicity. Such is the way by which he guards his 
life” ‘And is this what constitutes his perfection ?’ 
‘Not quite. I asked you whether you could become 
a little child. The little child moves unconscious of 
what it is doing, and walks unconscious of whither 
it is going. Its body is like the branch of a rotten 
tree, and its mind is like slaked lime*. Being such, 

misery does not come to it, nor happiness. It has 

1 In this long reply there are many evident recognitions of 
passages in the Το Teh Xing ;—compare chapters 9, 10, 

δῦ» 58. 
4 See the description of 3ze-k/i’s Taoistic trance at the begin- 

ning of the second Book. 

[40] G 
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neither misery nor happiness ;—how can it suffer 

from the calamities incident to men?! ?’ 

7. * He whose mind ὃ is thus grandly fixed emits a 
Heavenly light. In him who emits this heavenly 
light men see the (True) man. When a man has 
cultivated himself (up to this point), thenceforth he 
remains constant in himself. When he is thus con- 
stant in himself, (what is merely) the human element 
will leave him‘, but Heaven will help him. Those 
whom their human element has left we call the 
people of Heaven‘. Those whom Heaven helps 
we call the Sons of Heaven. Those who would by 
learning attain to this® seek for what they cannot 

1 Nan-yung Afi disappears here. His first master, Kang-sang 
Kh, disappeared in paragraph 4. The different way in which his 
name is written by Sze-m4 X/ien is mentioned: in the brief intro- 
ductory note on p.153. It should have been further stated there 
that in the Fourth Book of Lieh-3ze (IV, 2>-3>) some account of 
him is given with his name as written by K/ien. A great officer of 
Kan is introduced as boasting of him that he was a sage, and, 
through his mastery of the principles of Lao Tan, could hear with 
his eyes and see with his ears. Hereupon Khang-shang is brought 
to the court of the marquis of LQ to whom he says that the report of 
him which he had heard was false, adding that he could dispense 
with the use of his senses altogether, but could not alter their several 
functions. This being reported to Confucius, he simply laughs at 
it, but makes no remark. 

2 I suppose that from this to the end of the Book we have the 
sentiments of Kwang-3ze himself. Whether we consider them his, 
or the teachings of Lao-jze to his visitor, they are among the 
depths of Taoism, which I will not attempt to elucidate in the 
notes here. 

5 The character which I have translated ‘mind’ here is F, 

meaning ‘ the side walls of a house,’ and metaphorically used for ‘the 

breast,’ as the house of the mind. Hf explains it by mM fig. 

* He is emancipated from the human as contrary to the heavenly. 
δ᾽ The Tao. 
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learn. Those who would by effort attain to this, 
attempt what effort can never effect. Those who 
aim by reasoning to reach it reason where reasoning 
has no place. To know to stop where they cannot 
arrive by means of knowledge is the highest attain- 
ment. Those who cannot do this will be destroyed 
on the lathe of Heaven. 

8. Where things are all adjusted to maintain the 
body ; where a provision against unforeseen dangers 
is kept up to maintain the life of the mind; where 
an inward reverence is cherished to be exhibited (in 
all intercourse) with others ;—where this is done, 
and yet all evils arrive, they are from Heaven, and 
not from the men themselves. They will not be 
sufficient to confound the established (virtue of the 
character), or be admitted into the Tower of Intelli- 
gence. That Tower has its Guardian, who acts 
unconsciously, and whose care will not be effective, 
if there be any conscious purpose in it?. If one who 
has not this entire sincerity in himself make any 
outward demonstration, every such demonstration 
will be incorrect. The thing will enter into him, 

and not let go its hold. Then with every fresh 
demonstration there will be still greater failure. If 
he do what is not good in the light of open day, 
men will have the opportunity of punishing him; 
if he do it in darkness and secrecy, spirits? will 
inflict the punishment, Let a man understand this— 
his relation both to men and spirits, and then he 
will do what is good in the solitude of himself. 

1 This Guardian of the Mind or Tower of Intelligence is the 
Tao. 

3 One of the rare introductions of spiritual agency in the early 
Taoism. 

G2 
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He whose rule of life is in himself does not act 
for the sake of a name. He whose rule is outside 
himself has his will set on extensive acquisition. 
He who does not act for the sake of a name emits 
a light even in his ordinary conduct; he whose will 
is set on extensive acquisition is but a trafficker. 
Men see how he stands on tiptoe, while he thinks 
that he is overtopping others. Things enter (and 

' take possession of) him who (tries to) make himself 
exhaustively (acquainted with them), while when one 
is indifferent to them, they do not find any lodg- 
ment in his person. And how can other men find 
such lodgment ? But when one denies lodgment to 
men, there are none who feel attachment to him. 

In this condition he is cut off from other men. There 
is no weapon more deadly than the will';—even 
Ma-yé? was inferior to it. There is no robber 
greater than the Yin and Yang, from whom nothing 
can escape of all between heaven and earth. But 
it is not the Yin and Yang that play the robber ;— 
it is the mind that causes them to do so. 

9. The T4o is to be found in the subdivisions (of 
its subject); (it is to be found) in that when com- 
plete, and when broken up. What I dislike in con- 
sidering it as subdivided, is that the division leads 
to the multiplication of it;—and what I dislike in 
that multiplication is that it leads to the (thought 
of) effort to secure it. Therefore when (a man) 

1 That is, the will, man’s own human element, in opposition to 
the Heavenly element of the T 40. 

2 One of the two famous swords made for Ho-li, the king of 
Wf. See the account of their making in the seventy-fourth chapter 
of the ‘History of the Various States;’ very marvellous, but evidently, 
and acknowledged to be, fabulous. 
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comes forth (and is born), if he did not return (to 
his previous non-existence), we should have (only) 
seen his ghost; when he comes forth and gets this 
(return), he dies (as we say). He is extinguished, 
and yet has a real existence :—(this is another way 
of saying that in life we have) only man’s ghost. 
By taking the material as an emblem of the im- 
material do we arrive at a settlement of the case of 
man, He comes forth, but from no root; he re- 

enters, but by no aperture. He has areal existence, 

but it has nothing to do with place; he has con- 
tinuance, but it has nothing to do with beginning or 
end. He has a real existence, but it has nothing to 
do with place, such is his relation to space; he has 
continuance, but it has nothing to do with beginning 
or end, such is his relation to time; he has life; he 

has death; he comes forth; he enters; but we do 

not see his form ;—all this is what is called the door 

of Heaven. The door of Heaven is Non-Existence. 
All things come from non-existence. The (first) 
existences could not bring themselves into exist- 
ence; they must have come from non-existence. 
And non-existence is just the same as non-existing. 
Herein is the secret of the sages. 

10. Among the ancients there were those whose 
knowledge reached the extreme point. And what 
was that point? There were some who thought 
that in the beginning there was nothing. This was 
the extreme point, the completest reach of their 
knowledge, to which nothing could be added. Again, 
there were those who supposed that (in the begin- 
ning) there were existences, proceeding to consider 
life to be a (gradual) perishing, and death a return- 
ing (to the original state). And there they stopped, 
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making, (however), a distinction between life and 
death. Once again there were those who said, ‘In 
the beginning there was nothing; by and by there 
was life; and then in a little time life was succeeded 

by death. We hold that non-existence was the head, 
life the body, and death the os coccygis. But 
of those who acknowledge that existence and non- 
existence, death and life, are all under the One 

Keeper, we are the friends.’ Though those who 
maintained these three views were different, they 
were so as the different branches of the same ruling 
Family (of KA#d)1,—the Kaos and the Kings, bear- 
ing the surname of the lord whom they honoured as 
the author of their branch, and the Aids named 

from their appanage ;—(all one, yet seeming) not to 
be one. 

The possession of life is like the soot that collects 
under a boiler. When that is differently distributed, 
the life is spoken of as different. But to say that life 
is different in different lives, and better in one than 

in another, is an improper mode of speech. And yet 
there may be something here which we do not know. 
(As for instance), at the 14 sacrifice the paunch and 
the divided hoofs may be set forth on separate 
dishes, but they should not be considered as parts of 
different victims; (and again), when one is inspect- 
ing a house, he goes over it all, even the adytum 
for the shrines of the temple, and visits also the 

most private apartments; doing this, and setting a 
different estimate on the different parts. 

Let me try and speak of this method of appor- 

1 Both Lao and Kwang belonged to KAQ, and this illustration 
was natural to them. 
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tioning one’s approval :—life is the fundamental 
consideration in it; knowledge is the instructor. 
From this they multiply their approvals and dis- 
approvals, determining what is merely nominal and 
what is real. They go on to conclude that to them- 
selves must the appeal be made in everything, and 
to try to make others adopt them as their model; 
prepared even to die to make good their views on 
every point. In this way they consider being em- 
ployed in office as a mark of wisdom, and not being 
so employed as a mark of stupidity, success as 
entitling to fame, and the want of it as disgraceful. 
The men of the present day who follow this differen- 
tiating method are like the cicada and the little 
dove! ;—there is no difference between them. 

11. When one treads on the foot of another in 
the market-place, he apologises on the ground of the 
bustle. If an elder tread on his younger brother, he 
proceeds to comfort him; if a parent tread on a 

child, he says and does nothing. Hence it is said, 

‘The greatest politeness is to show no special 
respect to others; the greatest righteousness is to 
take no account of things ; the greatest wisdom is to 
lay no plans; the greatest benevolence is to make 
no demonstration of affection; the greatest good 

faith is to give no pledge of sincerity.’ 
Repress the impulses of the will; unravel the 

errors of the mind; put away the entanglements to 
virtue; and clear away all that obstructs the free 
course of the Το. Honours and riches, distinctions 

and austerity, fame and profit; these six things pro- 
duce the impulses of the will. Personal appearance 

1 See in Bk. I, par. 2. 
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and deportment, the desire of beauty and subtle 
reasonings, excitement of the breath and cherished 
thoughts; these six things produce errors of the 
mind. Hatred and longings, joy and anger, grief 
and delight; these six things are the entanglements 
to virtue. Refusals and approachments, receiving 
and giving, knowledge and ability; these six things 
obstruct the course of the T&éo. When these four 
conditions, with the six causes of each, do not 

agitate the breast, the mind is correct. Being cor- 
rect, it is still; being still, it is pellucid; being 

pellucid, it is free from pre-occupation ; being free 
from pre-occupation, it is in the state of inaction, in 
which it accomplishes everything. 

The T4o is the object of reverence to all the 
virtues. Life is what gives opportunity for the dis- 
play of the virtues. The nature is the substantive 
character of the life. The movement of the nature 
is called action. When action becomes hypocritical, 
we say that it has lost (its proper attribute). 

The wise communicate with what is external to 
them and are always laying plans. This is what 
with all their wisdom they are not aware of ;—they 
look at things askance. When the action (of the 
nature) is from external constraint, we have what 
is called virtue; when it is all one’s own, we have 

what is called government. These two names seem 
to be opposite to each other, but in reality they are 
in mutual accord. 

12. 11 was skilful in hitting the minutest mark, but 
stupid in wishing men to go on praising him without 
end. The sage is skilful Heavenwards, but stupid 

1 See on V, par. 2. 
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manwards. It is only the complete man who can 
be both skilful Heavenwards and good manwards. 

Only an insect can play the insect, only an insect 
show the insect nature. Even the complete man 
hates the attempt to exemplify the nature of 
Heaven. He hates the manner in which men do 
so, and how much more would he hate the doing so 

by himself before men! 
When a bird came in the way of f, he was sure 

to obtain it;—such was his mastery with his bow. 
Ifall the world were to be made a cage, birds would 

have nowhere to escape to. Thus it was that 
Thang caged ἴ Yin by making him his cook}, and 
that duke Μὰ of A’in caged Pai-li Hst by giving 
the skins of five rams for him?. But if you try to 
cage men by anything but what they like, you will 
never succeed. 
A man, one of whose feet has been cut off, dis- 

cards ornamental (clothes) ;—his outward appearance 
will not admit of admiration. A criminal under 
sentence of death will ascend to any height without 
fear ;—he has ceased to think of life or death. 

When one persists in not reciprocating the gifts 
(of friendship), he forgets all others. Having for- 
gotten all others, he may be considered as a 
Heaven-like man. Therefore when respect is shown 
to a man, and it awakens in him no joy, and when 
contempt awakens no anger, it is only one who 
shares in the Heaven-like harmony that can be thus. 
When he would display anger and yet is not angry, 
the anger comes out in that repression of it. When 
he would put forth action, and yet does not do so, 

1 See Mencius V, i, 7. 2 Mencius V, i, 9. 
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the action is in that not-acting. Desiring to be quies- 
cent, he must pacify all his emotions ; desiring to be 

spirit-like, he must act in conformity with his mind. 
When action is required of him, he wishes that it 
may be right; and it then is under an inevitable 
constraint. Those who act according to that in- 
evitable constraint pursue the way of the sage. 
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BOOK XXIV. 

Part III. Section II. 

Hsii Wo-kweil. 

1. Hsii Wa-kwei having obtained through Nii 
Shang? an introduction to the marquis Wd of ἣΝ εἰ ὅ, 
the marquis, speaking to him with kindly sympathy “, 
said, ‘ You are ill, Sir; you have suffered from your 
hard and laborious toils‘ in the forests, and still you 
have been willing to come and see poor πε δ΄  Hsii 
Woa-kwei replied, ‘It is 1 who have to comfort your 
lordship ; what occasion have you to comfort me? 

If your lordship go on to fill up the measure of 
your sensual desires, and to prolong your likes and 
dislikes, then the condition of your mental nature 
will be diseased, and if you discourage and repress 
those desires, and deny your likings and dislikings, © 
that will be an affliction to your ears and eyes 

1 See vol. xxxix, pp. 153, 154. 
? A favourite and minister of the marquis WA. 
5 This was the second marquis of Wei, one of the three princi- 

palities into which the great state of 3in had been broken up, and 
which he ruled as the marquis At for sixteen years, B.c. 386-371. 
His son usurped the title of king, and was the ‘king Hui of Liang,’ 
whom Mencius had interviews with. Wd, or ‘ martial,’ was A?’s 
honorary, posthumous epithet. 

* The character (#) which I thus translate, has two tones, the 

second and fourth. Here and elsewhere in this paragraph and the 
next, it is with one exception in the fourth tone, meaning ‘to com- 
fort or reward for toils endured.’ The one exception is its next 
occurrence,— hard and laborious toils.’ 

5 The appropriate and humble designation of himself by the 
tuler of a state. 



92 THE TEXTS OF TAOISM. BK, XXIV. 

(deprived of their accustomed pleasures) ;—it is for 
me to comfort your lordship, what occasion have 
you to comfort me?’ The marquis looked con- 
temptuous, and made no reply. 

After a little time, Hsii Wd-kwei said, ‘Let me tell 

your lordship something :—I look at dogs and judge 
of them by their appearance. One of the lowest 
quality seizes his food, satiates himself, and stops ; 
—he has the attributes of a fox. One of a medium 
quality seems to be looking at the sun. One of the 
highest quality seems to have forgotten the one thing, 
—himself. But I judge still better of horses than I do 
of dogs. When I do so, I find that one goes straight- 
forward, as if following a line; that another turns 

off, so as to describe a hook; that a third describes a 

square as if following the measure so called; and that 
a fourth describes a circle as exactly as a compass 
would make it. These are all horses ofa state; but 

they are not equal to a horse of the kingdom. His 
qualities are complete. Now he looks anxious; now 
to be losing the way; now to be forgetting himself. 
Such a horse prances along, or rushes on, spurning 
the dust and not knowing where he is. The marquis 
was greatly pleased and laughed. 
When Hsii Wa-kwei came out, Nii Shang said to 

him, ‘ How was it, Sir, that you by your counsels 
produced such an effect on our ruler? In my coun- 

sellings of him, now indirectly, taking my subjects 
from the Books of Poetry, History, Rites, and Music ; 
now directly, from the Metal Tablets’, and the six 

Bow-cases?, all calculated for the service (of the 

1 Literally, ‘I physiognomise dogs.’ 
2 The names of two Books, or Collections of Tablets, the former 
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state), and to be of great benefit ;—in these coun- 

sellings, repeated times without number, I have 
never seen the ruler show his teeth in a smile :—by 
what counsels have you made him so pleased to-day?’ 
Hsii Wi-kwei replied, ‘I only told him how I judged 
of dogs and horses by looking at their appearance.’ 
‘So?’ said Nii Shang, and the other rejoined, ‘Have 
you not heard of the wanderer! from Yiieh ? when 
he had been gone from the state several days, he 
was glad when he saw any one whom he had seen 
in it; when he had been gone a month, he was glad 
when he saw any one whom he had known in it; 
and when he had been gone a round year, he was 
glad when he saw any one who looked like a native 
of it. The longer he was gone, the more longingly 
did he think of the people ;—was it not so? The 
men who withdraw to empty valleys, where the 
hellebore bushes stop up the little paths made by 
the weasels, as they push their way or stand amid 
the waste, are glad when they seem to hear the 
sounds of human footsteps; and how much more 
would they be so, if it were their brothers and 
relatives talking and laughing by their side! How 
long it is since the words of a True? man were 
heard as he talked and laughed by our ruler’s side!’ 

2. At (another) interview of Hsii Wd-kwei with 
the marquis Wd, the latter said, ‘ You, Sir, have 

been dwelling in the forests for a long time, living 

containing Registers of the Population, the latter treating of mili- 
tary subjects. 

1 Kwo Hsiang makes this ‘a banished criminal.’ This is not 
necessary. 

3 Wii-kwei then had a high opinion of his own attainments in 
_T4oism, and a low opinion of Ni Shang and the other courtiers. 
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on acorns and chestnuts, and satiating yourself with 
onions and chives, without thinking of poor me. 
Now (that you are here), is it because you are old? 
or because you wish to try again the taste of wine 
and meat? or because (you wish that) I may enjoy 
the happiness derived from the spirits of the altars 
of the Land and Grain?’ Hsii Wd-kwei replied, 
‘I was born in a poor and mean condition, and have 
never presumed to drink of your lordship’s wine, 
or eat of your meat. My object in coming was 
to comfort your lordship under your troubles.’ 
‘What ? comfort me under my troubles?’ ‘ Yes, 
to comfort both your lordship’s spirit and body.’ 
The marquis said, ‘What do you mean?’ His 
visitor replied, ‘Heaven and Earth have one and 
the same purpose in the production (of all men). 
However high one man be exalted, he should not 
think that he is favourably dealt with ; and however 

low may be the position of another, he should not 
think that he is unfavourably dealt with. You are 
indeed the one and only lord of the 10,000 chariots 
(of your state), but you use your dignity to embitter 
(the lives of) all the people, and to pamper your 
ears, eyes, nose, and mouth. But your spirit does 
not acquiesce in this. The spirit (of man) loves to 
be in harmony with others and hates selfish indul- 
gence}, This selfish indulgence is a disease, and 
therefore I would comfort you under it. How is it 
that your lordship more than others brings this 
disease on yourself?’ The marquis said, ‘I have 
wished to see you, Sir, for a long time. I want to 
love my people, and by the exercise of righteous- 

1 Wii-kwei had a high idea of the constitution of human nature. 
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ness to make an end of war ;—will that be sufficient ?’ 

Hsii Wd-kwei replied, ‘By no means. To love the 
people is the first step to injure them’, By the 
exercise of righteousness to make an end of war is 
the root from which war is produced’. If your 
lordship try to accomplish your object in this way, 
you are not likely to succeed. All attempts to 
accomplish what we think good (with an ulterior 
end) is a bad contrivance. Although your lord- 
ship practise benevolence and righteousness (as you 
propose), it will be no better than hypocrisy. You 
may indeed assume the (outward) form, but suc- 
cessful accomplishment will lead to (inward) conten- 
tion, and the change thence arising will produce 
outward fighting. Your lordship also must not 
mass files of soldiers in the passages of your gal- 
leries and towers, nor have footmen and horsemen 

in the apartments about your altars®. Do not let 
thoughts contrary to your success lie hidden in your 
mind; do not think of conquering men by artifice, 
or by (skilful) plans, or by fighting. If I kill the 
officers and people of another state, and annex its 
territory, to satisfy my selfish desires, while in my 
spirit I do not know whether the fighting be good, 
where is the victory that I gain? Your lordship’s 
best plan is to abandon (your purpose). If you will 
cultivate in your breast the sincere purpose (to love 
the people), and so respond to the feeling of Heaven 
and Earth, and not (further) vex yourself, then your 
people will already have escaped death ;—what 

1 T4oistic teaching, but questionable. 
5. We need more information about the customs of the feudal 

princes fully to understand the language of this sentence. 
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occasion will your lordship have to make an end 
of war?’ 

3. Hwang-Ti was going to see T4-kwei! at the 
hill of Kii-ghze. Fang Ming was acting as charioteer, 
and Khang Yii was occupying the third place in the 
carriage. ang Zo and Hsi Phang went before the 
horses ; and Khwan Hwun and Kt Xt followed the 

carriage. When they arrived at the wild of Hsiang- 
khang, the seven sages were all perplexed, and could 
find no place at which to ask the way. Just then 
they met with a boy tending some horses, and asked 
the way of him. ‘Do you know,’ they said, ‘the 
hill of Kii-jhze ?’ and he replied that he did. He 
also said that he knew where T4-kwei was living. 
‘A strange boy is this!’ said Hwang-Ti. ‘He not 
only knows the hill of Aiti-~hze, but he also knows 

where T4-kwei is living. Let me ask him about 
the government of mankind.’ The boy said, ‘ The 
administration of the kingdom is like this (which I 
am doing) ;—what difficulty should there be in it? 
When I was young, I enjoyed myself roaming over 
all within the six confines of the world of space, and 
then I began to suffer from indistinct sight. A wise 
elder taught me, saying, “ Ride in the chariot of the 

1 Ta (or Thai)-kwei (or wei) appears here as the name of a 
person. It cannot be the name of a hill, as it is said by some to 
be, The whole paragraph is parabolic or allegorical; and Τᾶ- 
kwei is probably a personification of the Great T 4o itself, though 
no meaning of the character kwei can be adduced to justify this 
interpretation. The horseherd boy is further supposed to be a per- 
sonification of the ‘ Great Simplicity,’ which is characteristic of the 
To, the spontaneity of it, unvexed by the wisdom of man. The 
lesson of the paragraph is that taught in the eleventh Book, and 
many other places, 
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sun, and roam in the wild of Hsiang-KZang.” Now 
the trouble in my eyes is a little better, and I am 
again enjoying myself roaming outside the six con- 
fines of the world of space. As to the government 
of the kingdom, it is like this (which I am doing) ;— 
what difficulty should there be in it?’ Hwang-Tt 
said, ‘The administration of the world is indeed not 
your business, my son; nevertheless, I beg to ask 
you about it.” The little lad declined to answer, 
but on Hwang-Ti putting the question again, he 
said, ‘In what does the governor of the kingdom 
differ from him who has the tending of horses, and 
who has only to put away whatever in him would 
injure the horses ?’ 

Hwang-Ti bowed to him twice with his head to 
the ground, called him his ‘ Heavenly Master’, and 

withdrew. 

4. If officers of wisdom do not see the changes 
which their anxious thinking has suggested, they 
have no joy; if debaters are not able to set forth 
their views in orderly style, they have no joy; if 
critical examiners find no subjects on which to exer- 
cise their powers of vituperation, they have no joy :— 
they are all hampered by external restrictions. 

Those who try to attract the attention of their age 
(wish to) rise at court ; those who try to win the regard 
of the people? count holding office a glory; those 
who possess muscular strength boast of doing what 
is difficult; those who are bold and daring exert 
themselves in times of calamity ; those who are able 

1 This is the title borne to the present day by the chief or pope 
of Taoism, the representative of Kang T4o-ling of our first century. 

* Taking the initial Aung in the third tone. If we take it in 
the first tone, the meaning is different. 

[49] Η 
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swordmen and spearmen delight in fighting; those 
whose powers are decayed seek to rest in the name 
(they have gained); those who are skilled in the 
laws seek to enlarge the scope of government ; 
those who are proficient in ceremonies and music 
pay careful attention to their deportment ; and those 
who profess benevolence and righteousness value 
opportunities (for displaying them). 

The husbandmen who do not keep their fields 
well weeded are not equal to their business, nor are 

traders who do not thrive in the markets. When 
the common people have their appropriate employ- 
ment morning and evening, they stimulate one 
another to diligence ; the mechanics who are masters 

of their implements feel strong for their work. If 
their wealth does not increase, the greedy are dis- 
tressed ; if their power and influence is not growing, 

the ambitious are sad. 
Such creatures of circumstance and things delight 

in changes, and if they meet with a time when they 
can show what they can do, they cannot keep them- 
selves from taking advantage of it. They all pursue 
their own way like (the seasons of) the year, and do 
not change as things do. They give the reins to 
their bodies and natures, and allow themselves to 

sink beneath (the pressure of) things, and all their 
lifetime do not come back (to their proper selves) :— 
is it not sad! ? 

5. Kwang-jze said, ‘ An archer, without taking 
aim beforehand, yet may hit the mark. If we say 
that he is a good archer, and that all the world may 

1 All the parties in this paragraph disallow the great principle 
of Taoism, which does everything by doing nothing. 
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be fs1, is this allowable ?’ Hui-yze replied, ‘It is.’ 
Kwang-jze continued, ‘All men do not agree in 
counting the same thing to be right, but every one 
maintains his own view to be right; (if we say) that 
all men may be Y4os, is this allowable?’ Hui-3ze 
(again) replied, ‘It is;’ and Awang-3ze went on, 
‘Very well; there are the literati, the followers of 
Mo (Ti), of Yang (4), and of Ping 5 ;—making four 
(different schools), Including yourself, Master, there 
are five. Which of your views is really right ? Or 
will you take the position of Lt Ki *? One of his 
disciples said to him, “ Master, I have got hold of 
your method, I can in winter heat the furnace 
under my tripod, and in summer can produce ice.” 
La Xii said, “ That is only with the Yang element 
to call out the same, and with the Yin to call out 

the yin ;—that is not my method. I will show you 
what my method is.” On this he tuned two citherns, 
placing one of them in the hall, and the other in one 
of the inner apartments. Striking the note Kung* 
in the one, the same note vibrated in the other, 

and so it was with the note Kio‘; the two instru- 

ments being tuned in the same way. But if he had 
differently tuned them on other strings different 

1 The famous archer of the Hsi4 dynasty, in the twenty-second 
century B.C. 

* The name of Kung-sun Lung, the Lung Li-A/%n of Bk. XXI, 
par. 1. 

5 Only mentioned here. The statement of his disciple and his 
remark on it are equally obscure, though the latter is partially illus- 
trated from the twenty-third, twenty-fourth, and- other hexagrams 
of the Yih Xing. 

4 The sounds of the first and third notes of the Chinese musical 
scale, corresponding to our A and E. I know too little of music 
myself to pronounce further on LQ Αἴ illustration. 

H 2 
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from the normal arrangement of the five notes, the 
five-and-twenty strings would all have vibrated, 
without any difference of their notes, the note to 
which he had tuned them ruling and guiding all the 
others. Is your maintaining your view to be right 

just like this ?’ 
Hui-3ze replied, ‘Here now are the literati, and 

the followers of Mo, Yang, and Ping. Suppose that 
they have come to dispute with me. They put 
forth their conflicting statements; they try voci- 
ferously to put me down; but none of them have 
ever proved me wrong :—what do you say to 
this?’ wang-jze said, ‘There was a man of αὶ 

who cast away his son in Sung to be a gate- 
keeper there, and thinking nothing of the mutilation 
he would incur; the same man, to secure one of his 

sacrificial vessels or bells, would have it strapped and 
secured, while to find his son who was lost, he would 

not go out of the territory of his own state :—so 
forgetful was he of the relative importance of things. 
If a man of AAA, going to another state as a lame 
gate-keeper, at midnight, at a time when no one was 
nigh, were to fight with his boatman, he would not 
be able to reach the shore, and he would have done 

what he could to provoke the boatman’s animosity}.’ 

6. As Kwang-3ze was accompanying a funeral, 
when passing by the grave of Hui-ze*, he looked 

The illustrations in this last member of the paragraph are also 
obscure. Lin Hsi-fung says that all the old explanations of them 
are defective; his own explanation has failed to make itself clear 
to me. 

* The expression in the last sentence of the paragraph, ‘the 
Master,’ makes it certain that this was the grave of Kwang-ze’s 
friend with whom he had had so many conversations and arguments. 
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round, and said to his attendants, ‘On the top of the 
nose of that man of Ying" there is a (little) bit of mud 
like a fly’s wing.’ He sent for the artisan Shih to 
cut it away. Shih whirled his axe so as to produce 
a wind, which immediately carried off the mud en- 
tirely, leaving the nose uninjured, and the (statue 
of) the man of Ying! standing undisturbed. The 
ruler Yiian of Sung? heard of the feat, called the 
artisan Shih, and said to him, ‘Try and do the same 

thing on me.’ The artisan said, ‘ Your servant has 
been able to trim things in that way, but the material 
on which I have worked has been dead for a long 
time. Awang-jze said, ‘Since the death of the 

Master, I have had no material to work upon. I 
have had no one with whom to talk.’ 

7. Kwan Xung being ill, duke Hwan went to ask 
for him, and said, ‘Your illness, father Aung, is 

very severe; should you not speak out your mind 
to me? Should this prove the great illness, to whom 
will it be best for me to entrust my State?’ Kwan 
Kung said, ‘To whom does your grace wish to en- 
trust it?’ ‘To Péo Shd-yd3, was the reply. ‘He 
will not do. He is an admirable officer, pure and 
incorruptible, but with others who are not like him- 
self he will not associate. And when he once hears 

1 Ying was the capital of KAt. I have seen in China about the 
graves of wealthy and distinguished men many life-sized statues of 
men somehow connected with them. 

2 Yuan is called the ‘ruler’ of Sung. That duchy was by this 
time a mere dependency of KAi. The sacrifices of its old ruling 
House were finally extinguished by Af in B.c. 206. 

5 P4o Shd-y4 had been the life-long friend of the dying premier, 
and to him in the first place had been owing the elevation of Hwan 
to the marquisate. 
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of another man’s faults, he never forgets them. If 

you employ him to administer the state, above, he 
will take the leading of your Grace, and, below, he 
will come into collision with the people ;—in no long 
time you will be holding him as an offender. The 
duke said, ‘Who, then, is the man?’ The reply 
was, ‘If I must speak, there is Hst Phing?;—he will 
do. He is a man who forgets his own high position, 
and against whom those below him will not revolt. 
He is ashamed that he is not equal to Hwang-Ti, 
and pities those who are not equal to himself. Him 
who imparts of his virtue to others we call a sage; 
him who imparts of his wealth to others we call a 
man of worth. He who by his worth would preside 
over others, never succeeds in winning them; he 

who with his worth condescends to others, never 

but succeeds in winning them. Hsti Phang has not 
been (much).heard of in the state; he has not been 
(much) distinguished in his own clan. But as I must 
speak, he is the man for you.’ 

8. The king of Wd, floating about on the Xiang, 
(landed and) ascended the Hill of monkeys, which all, 
when they saw him, scampered off in terror, and hid 
themselves among the thick hazels. There was one, 
however, which, in an unconcerned way, swung about 

on the branches, displaying its cleverness to the king, 
who thereon discharged an arrow at it. With a 
nimble motion it caught the swift arrow, and the 
king ordered his attendants to hurry forward and 
shoot it; and thus the monkey was seized and killed. 
The king then, looking round, said to his friend Yen 

1 For a long time a great officer of Kt, but he died in the same 
year as Kwan Xung himself. 
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Pd-i}, ‘This monkey made a display of its artful- 
ness, and trusted in its agility, to show me its arro- 
gance ;—this it was which brought it to this fate. 
Take warning from it. Ah! do not by your looks 
give yourself haughty airs!’ Yen Pd-t!, when he 
returned home, put himself under the teaching of 
Tung Wd}, to root up? his pride. He put away 
what he delighted in and abjured distinction. In 
three years the people of the kingdom spoke of him 
with admiration. 

9. Nan-po §ze-£/1? was seated, leaning forward on 
his stool, and sighing gently as he looked up to 
heaven. (Just then) Yen A/ang-3ze* came in, and 
said, when he saw him, ‘ Master, you surpass all 

others. Is it right to make your body thus like 
a mass of withered bones, and your mind like so 
much slaked lime?’ The other said, ‘I formerly 
lived in a grotto on a hill. At that time Thien Ho‘ 
once came to see me, and all the multitudes of KA%t 

congratulated him thrice (on his having found the 
proper man). I must first have shown myself, and 
so it was that he knew me; I must first have been 

selling (what I had), and so it was that he came to 
buy. If I had not shown what I possessed, how should 
he have known it; if I had not been selling (myself), 
how should he have come to buy me? I pity 

1 We know these names only from their occurrence here. Tung 
Νὰ must have been a professor of Taoism. 

5. The text here is WH, ‘to help ;’ but it is explained as = 41}, 

ἐᾷ hoe.’ The Khang-hst dictionary does not give this meaning of 
the character, but we find it in that of Yen Yiian. 

8 See the first paragraph of Bk. II. 

* FA FE must be the FA) FAI of Sze-m4 Xzien, who became 
marquis of KAi in B.c. 389. 
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the men who lose themselves’; I also pity the men 
who pity others (for not being known); and I also 
pity the men who pity the men who pity those that 
pity others. But since then the time is long gone 
by; (and so I am in the state in which you have 
found me)*. 

10. Kung-ni, having gone to KAA, the king ordered 
wine to be presented to him. Sun Shf-4o# stood, 

holding the goblet in his hand. {-lido of Shih-nan 8, 
having received (a cup), poured its contents out as a 
sacrificial libation, and said, ‘The men of old, on such 

an occasion as this, made some speech.’ Aung-ni 
said, ‘I have heard of speech without words; but I 
have never spoken it; I will do so now. f-lido of 

Shih-nan kept (quietly) handling his little spheres, 

2 In seeking for worldly honours. 
* That is, I have abjured all desire for worldly honour, and de- 

sire attainment in the T4o alone. 
5 See Mencius VI, ii, 1g. Sun Shfi-Ao was chief minister to king 

Khwang who died in B.c. 591, and died, probably, before Confucius 

was born, and f-li4o (p. 28, ἢ. 3) appears in public life only after 
the death of the sage. The three men could not have appeared 
together at any time. This account of their doing so was devised 
by our author as a peg on which to hang his own lessons in the 
rest of the paragraph. The two historical events referred to I have 
found it difficult to discover. They are instances of doing nothing, 
and yet thereby accomplishing what is very great. The action of 
f-lido in ‘quietly handling his balls’ recalls my seeing the same 
thing done by a gentleman at Xhi-fau, the city of Confucius, 
in 1873. Being left there with a companion, and not knowing 
how to get to the Grand Canal, many gentlemen came to advise 
with us how we should proceed. Among them was one who, while 
tendering his advice, kept rolling about two brass balls in one 
palm with the fingers of the other hand. When I asked the 
meaning of his action, I was told, ‘To show how he is at his ease 
and master of the situation.’ I mention the circumstance because 
I have nowhere found the phrase in the text adequately explained. 
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and the difficulties between the two Houses were 
resolved; Sun Shi-4o slept undisturbed on his 
couch, with his (dancer’s) feather in his hand, and 
the men of Ying enrolled themselves for the war. 
I wish I had a beak three cubits long ?.’ 

In the case of those two (ministers) we have what 
is called ‘ The Way that cannot be trodden?;’ in (the 
case of Kung-ni) we have what is called ‘the Argu- 
ment without words*’ Therefore when all attri- 
butes are comprehended in the unity of the T4o, 
and speech stops at the point to which knowledge 
does not reach, the conduct is complete. But where 
there is (not)* the unity of the T4o, the attributes 
cannot (always) be the same, and that which is be- 
yond the reach of knowledge cannot be exhibited by 
any reasoning. There may be as many names as 
those employed by the Literati and the Mohists, but 
(the result is) evil. Thus when the sea does not 
reject the streams that flow into it in their eastward 

course, we have the perfection of greatness. The 
sage embraces in his regard both Heaven and Earth ; 

his beneficent influence extends to all under the sky ; 
and we do not know from whom it comes. There- 
fore though when living one may have no rank, and 
when dead no honorary epithet; though the reality 
(of what he is) may not be acknowledged and his 
name not established ; we have in him what is called 

‘The Great Man.’ 
A dog is not reckoned good because it barks well ; 

and a man is not reckoned wise because he speaks 

* This strange wish concludes the speech of Confucius. What 
follows is from Kwang-3ze. 

3 Compare the opening chapters of the Tao Teh Xing. 
5 The T4o is greater than any and all of its attributes. 
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skilfully ;—how much less can he be deemed Great! 
If one thinks he is Great, he is not fit to be ac- 

counted Great ;—how much less is he so from the 

practice of the attributes (of the T4o)!!_ Now none 
are so grandly complete as Heaven and Earth ; but 
do they seek for anything to make them so grandly 
complete ? He who knows this grand completion 
does not seek for it; he loses nothing and abandons 
nothing ; he does not change himself from regard to 
(external) things; he turns in on himself, and finds 
there an inexhaustible store; he follows antiquity 
and does not feel about (for its lessons) ;—such is the 
perfect sincerity of the Great Man. 

11. 3ze-kAi? had eight sons. Having arranged 
them before him, he called Ait-fang Yan 3, and said 
to him, ‘Look at the physiognomy of my sons for 
me ;—which will be the fortunate one?’ Yan said, 

‘Khw&n is the fortunate one.’ 3ze-£4t looked 

startled, and joyfully said, ‘In what way?’ Yan 
replied, ‘Khwan will share the meals of the ruler 
of a state to the end of his life.’ The father looked 
uneasy, burst into tears, and said, ‘What has my 
son done that he should come to such a fate?’ Yan 
replied, ‘When one shares the meals of the ruler 
of a state, blessings reach to all within the three 
branches of his kindred‘, and how much more to 

his father and mother! But you, Master, weep 
when you hear this ;—you oppose (the idea of) such 
happiness. It is the good fortune of your son, and 

1 See note 3 on previous page. 
3 This can hardly be any other but Nan-kwo Bre-kit. 
* A famous physiognomist ; some say, of horses. Hwé4i-nan 3ze 

calls him Xid-fang K4o (24) 
“ See Mayers’s Manual, p. 303. 
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you count it his misfortune.’ 3ze-41 said, ‘O Y4n, 

what sufficient ground have you for knowing that 
this will be Khwan’s good fortune? (The fortune) 
that is summed up in wine and flesh affects only the 
nose and the mouth, but you are not able to know 
how it will come about. I have never been a shep- 
herd, and yet a ewe lambed in the south-west corner 
of my house. I have never been fond of hunting, 
and yet a quail hatched her young in the south-east 
corner. If these were not prodigies, what can be 
accounted such ? Where I wish to occupy my mind 
with my son is in (the wide sphere of) heaven and 
earth; I wish to seek his enjoyment and mine in 
(the idea of) Heaven, and our support from the 
Earth. I do not mix myself up with him in the 
affairs (of the world); nor in forming plans (for his 
advantage) ; nor in the practice of what is strange. 
I pursue with him the perfect virtue of Heaven and 
Earth, and do not allow ourselves to be troubled 

by outward things. I seek to be with him in a 
state of undisturbed indifference, and not to practise 
what affairs might indicate as likely to be advan- 
tageous. And now there is to come to us this 
vulgar recompense, Whenever there is a strange 
realisation, there must have been strange conduct. 
Danger threatens ;—not through any sin of me or 
of my son, but as brought about, I apprehend, by 
Heaven. It is this which makes me weep!’ 

Not long after this, 3Ζε- ἐὶ sent off Khwan to go 
to Yen?, when he was made prisoner by some robbers 
on the way. It would have been difficult to sell 
him if he were whole and entire, and they thought 

1 The state so called. 
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their easiest plan was to cut off (one of his) feet 
first. They did so, and sold him in A4At, where he 
became Inspector of roads for a Mr. Ki. Never- 
theless he had flesh to eat till he died. 

12. Nieh Khiieh met Hsii YO (on the way), and 
said to him, ‘Where, Sir, are you going to?’ ‘I am 
fleeing from Y4o, was the reply. ‘What do you 
mean?’ ‘Y4o has become so bent on his benevo- 
lence that I am afraid the world will laugh at him, 
and that in future ages men will be found eating 
one another®. Now the people are collected together 
without difficulty. Love them, and they respond 
with affection; benefit them, and they come to you; 

praise them, and they are stimulated (to please you); 
make them to experience what they dislike, and 
they disperse. When the loving and benefiting 
proceed from benevolence and righteousness, those 
who forget the benevolence and righteousness, and 
those who make a profit of them, are the many. In 
this way the practice of benevolence and righteous- 
ness comes to be without sincerity and is like a 
borrowing of the instruments with which men catch 
birds*, In all this the one man’s seeking to benefit 
the world by his decisions and enactments (of such 
a nature) is as if he were to cut through (the nature 
of all) by one operation ;—Y4o knows how wise and 
superior men can benefit the world, but he does’ not 

? One expert supposes the text here to mean ‘duke K‘Aii;’ but 
there was no such duke of K/i. The best explanation seems to be 
that Ki was a rich gentleman, inspector of the roads of K4Ai, or of 
the streets of its capital, who bought Khwan to take his duties 
for him. 

3. Compare in Bk. XXIII, par. 2. 
8 A scheming for one’s own advantage. 
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also know how they injure it. It is only those who 
stand outside such men that know this 1’ 

There are the pliable and weak; the easy and 

hasty; the grasping and crooked. Those who are 
called the pliable and weak learn the words of some 
one master, to which they freely yield their assent, 
being secretly pleased with themselves, and think- 
ing that their knowledge is sufficient, while they do 
not know that they have not yet begun (to under- 
stand) a single thing. It is this which makes them 
so pliable and weak. The easy and hasty are like 
lice on a pig. The lice select a place where the 
bristles are more wide apart, and look on it as a 
great palace or a large park. The slits between the 
toes, the overlappings of its skin, about its nipples 
and its thighs,—all these seem to them safe apart- 
ments and advantageous places ;—they do not know 
that the butcher one morning, swinging about his 
arms, will spread the grass, and kindle the fire, so 

that they and the pig will be roasted together. So 
do they appear and disappear with the place where 
they harboured :—this is why they are called the 
easy and hasty. 

Of the grasping and crooked we have an example 
in Shun. Mutton has no craving for ants, but ants 
have a craving for mutton, for it is rank. There 
was a rankness about the conduct of Shun, and the 

people were pleased with him. Hence when he 
thrice changed his residence, every one of them 
became a capital city. When he came to the wild 

11 suppose that the words of Hsii YQ stop with this sen- 
tence, and that from this to the end of the paragraph we have 

the sentiments of Kwang-3ze himself. The style is his,—graphic 
but sometimes coarse. 

2 See note on Mencius V, i, 2, 3. 
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of Tang!, he had 100,000 families about him. Y4o 

having heard of the virtue and ability of Shun, 
appointed him to a new and uncultivated territory, 
saying, ‘I look forward to the benefit of his coming ἡ 

here. When Shun was appointed to this new terri- 
tory, his years were advanced, and his intelligence 
was decayed ;—and yet he could not find a place 
of rest or a home. This is an example of being 
grasping and wayward. 

Therefore (in opposition to such) the spirit-like 
man dislikes the flocking of the multitudes to him. 
When the multitudes come, they do not agree; and 
when they do not agree, no benefit results from 
their coming. Hence there are none whom he 
brings very near to himself, and none whom he 
keeps at a great distance. He keeps his virtue in 
close embrace, and warmly nourishes (the spirit of) 
harmony, so as to be in accordance with all men. 
This is called the True man*, Even the knowledge 
of the ant he puts away; his plans are simply those 
of the fishes*; even the notions of the sheep he 
discards. His seeing is simply that of the eye; his 
hearing that of the ear; his mind is governed by 
its general exercises. Being such, his course is 
straight and level as if marked out by a line, and 
its every change is in accordance (with the circum- 
stances of the case). 

13. The True men of old waited for the issues 
of events as the arrangements of Heaven, and did 
not by their human efforts try to take the place of 
Heaven. The True men of old (now) looked on 

1 Situation unknown. 
5 The spirit-like man and the true man are the same. 
5 Fishes forget everything in the water. 
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success as life and on failure as death; and (now) 

on success ag death and on failure as life. The 
operation of medicines will illustrate this:—there are 
monk’s-bane, the Zieh-kang, the tribulus fruit, and 

china-root; each of these has the time and case for 

which it is supremely suitable ; and all such plants and 
their suitabilities cannot be mentioned particularly. 
K4u-Aien! took his station on (the hill of) Κι νάϊ - ἐπὶ 
with 3,000 men with their buff-coats and shields :—(his 
minister) Aung knew how the ruined (Yiieh) might 
still be preserved, but the same man did not know 
the sad fate in store for himself', Hence it is said, 

‘The eye of the owl has its proper fitness; the leg 
of the crane has its proper limit, and to cut off any 
of it would distress (the bird).’ Hence (also) it is 
(further) said, ‘When the wind passes over it, the 
volume of the river is diminished, and so it is when 

the sun passes over it. But let the wind and sun 
keep a watch together on the river, and it will not 
begin to feel that they are doing it any injury;—it 
relies on its springs and flows on.’ Thus, water does 
its part to the ground with undeviating exactness ; 
and so does the shadow to the substance; and one 

thing to another. Therefore there is danger from 
the power of vision in the eyes, of hearing in the 
ears, and of the inordinate thinking of the mind; 
yea, there is danger from the exercise of every 
power of which man’s constitution is the depository. 

1 See the account of the struggle between Kau-Aien of Yiieh and 
Fa-£44i of Νὰ in the eightieth and some following chapters of the 
‘History of the various States of the Eastern K4u (Lieh Kwo 
ih)’ We have sympathy with K4u-éien, till his ingratitude to 
his two great ministers, one of whom was Wan Xung (the Kung 
of the text), shows the baseness of his character. 
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When the danger has come to a head, it cannot be 
averted, and the calamity is perpetuated, and goes 
on increasing. The return from this (to a state of 
security) is the result of (great) effort, and success 
can be attained only after a long time; and yet 
men consider (their power of self-determination) as 
their precious possession :—is it not sad? It is in 
this way that we have the ruin of states and the 
slaughtering of the people without end; while no 
one knows how to ask how it comes about. 

14. Therefore, the feet of man on the earth 

tread but on a small ‘space, but going on to where 
he has not trod before, he traverses a great distance 
easily; so his knowledge is but small, but going on 
to what he does not already know, he comes to 
know what is meant by Heaven!. He knows it as 
The Great Unity; The Great Mystery; The Great 
Illuminator ; The Great Framer; The Great Bound- 

lessness ; The Great Truth; The Great Determiner. 

This makes his knowledge complete. As The Great 
Unity, he comprehends it; as The Great Mystery, 
he unfolds it; as the Great Illuminator, he contem- 

plates it; as the Great Framer, it is to him the 
Cause of all; as the Great Boundlessness, all is 

to him its embodiment; as The Great Truth, he 

examines it; as The Great Determiner, he holds 
it fast. 

Thus Heaven is to him all; accordance with it 

is the brightest intelligence. Obscurity has in this 
its pivot; in this is the beginning. Such being the 

? This paragraph grandly sets forth the culmination of all in- 
quiries into the T4o as leading to the knowledge of Heaven; 
and the means by which it may be attained to. 
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case, the explanation of it is as if it were no ex- 
planation; the knowledge of it is as if it were no 
knowledge. (At first) he does not know it, but 
afterwards he comes to know it. In his inquiries, 
he must not set to himself any limits, and yet he 
cannot bé without a limit. Now ascending, now 
descending, then slipping from the grasp, (the T4o) 
is yet a reality, unchanged now as in antiquity, and 
always without defect :—may it not be called what 
is capable of the greatest display and expansion ? 
Why should we not inquire into it? Why should 

we be perplexed about it? With what does not 
perplex let us explain what perplexes, till we cease 
to be perplexed. So may we arrive at a great 
freedom from all perplexity ! 

40] | I 
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BOOK XXV. 

Part III. Section III. 

3eh-yang?. 

1, 3eh-yang having travelled to K#d,{ Kieh? 
spoke of him to the king, and then, before the king 

had granted him an interview, (left him, and) re- 

turned home. j3eh-yang went to see Wang Kwo%, 
and said to him, ‘Master, why do you not mention 
me to the king?’ Wang Kwo replied, ‘I am not 
so good a person to do that as Kung-yiieh Ηϑι +.’ 
‘What sort of man is he ?’ asked the other, and the 

reply was, ‘In winter he spears turtles in the Kiang, 
and in summer he rests in shady places on the 
mountain. When passers-by ask him (what he is 
doing there), he says, “This is my abode.” Since 
{ Kieh was not able to induce the king to see you, 

how much less should I, who am not equal to him, 
be able to do so! ἴ Kieh’s character is this :—he 
has no (real) virtue, but he has knowledge. If you 
do not freely yield yourself to him, but employ him 
to carry on his spirit-like influence (with you), you 
will certainly get upset and benighted in the region 
of riches and honours. His help will not be of a 
virtuous character, but will go to make your virtue 

See vol. xxxix, pp. 154, 155. . 

? A native of αὐλῇ, and, probably, a parasite of the court. 
5 An officer of KAQ, ‘a worthy man.’ 

* A recluse of αὐλῇ, but not keeping quite aloof from the court. 
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less ;—it will be like heaping on clothes in spring 
as a protection against cold, or bringing back the 
cold winds of winter as a protection against heat 
(in summer). Now the king of Kd is of a 
domineering presence and stern. He has no for- 
giveness for offenders, but is merciless as a tiger. 
It is only a man of subtle speech, or one of correct 
virtue, who can bend him from his purpose 1. 

‘But the sagely man 53, when he is left in obscurity, 
causes the members of his family to forget their 
poverty; and, when he gets forward to a position 

of influence, causes kings and dukes to forget their 
rank and emoluments, and transforms them to be 

humble. With the inferior creatures, he shares 

their pleasures, and they enjoy themselves the more; 
with other men, he rejoices in the fellowship of the 
To, and preserves it in himself. Therefore though 
he may not speak, he gives them to drink of the 
harmony (of his spirit). Standing in association 
with them, he transforms them till they become in 
their feeling towards him as sons with a father. 
His wish is to return to the solitude of his own 
mind, and this is the effect of his occasional inter- 

course with them. So far-reaching is his influence 
on the minds of men; and therefore I said to you, 
“Wait for Kung-yiieh Hsid.”’ 

2. The sage comprehends the connexions be- 
tween himself and others, and how they all go to 
constitute him of one body with them, and he does 

not know how it is so;—he naturally does so. In 
fulfilling his constitution, as acted on and acting, he 

1 Much of the description of ὦ Xieh is difficult to construe. 
3 Kung-yiieh Hsit. 

12 
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(simply) follows the direction of Heaven; and it is 
in consequence of this that men style him (a sage). 
If he were troubled about (the insufficiency of) his 
knowledge, what he did would always be but small, 

and sometimes would be arrested altogether ;—how 
would he in this case be (the sage)? When (the 
sage) is born with all his excellence, it is other men 
who see it for him, If they did not tell him, he 
would not know that he was more excellent than 
others. And when he knows it, he is as if he did 

not know it; when he hears it, he is as if he did 

not hear it. His source of joy in it has no end, and 
men’s admiration of him has no end ;—all this takes 

place naturally’. The love of the sage for others 
receives its name from them. If they did not tell 
him of it, he would not know that he loved them; 

and when he knows it, he is as if he knew it not; 

when he hears it, he is as if he heard it not. His 

love of others never has an end, and their rest in 

him has also no end :—all this takes place naturally '. 

3. When one sees at a distance his old country 
and old city, he feels a joyous satisfaction 3. 
Though it be full of mounds and an overgrowth 
of trees and grass, and when he enters it he finds 

but a tenth part remaining, still he feels that satis- 
faction. How much more when he sees what he 
saw, and hears what he heard before! All this is to 

him like a tower eighty cubits high exhibited in the 
sight of all men. 

1 That is, ‘he does so in the spontaneity of his nature.’ The 

ip requires the employment of the term ‘nature’ here, not 
according to any abstract usage of the term, but meaning the 

natural constitution. Compare the PE z in Mencius VII, i, 30, 

3. So does he rejoice in attaining to the knowledge of his nature, 
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(The sovereign) Zan-hsiang! was possessed of 
that central principle round which all things re- 
volve*, and by it he could follow them to their 
completion. His accompanying them had neither 
ending nor beginning, and was independent of 
impulse or time. Daily he witnessed their changes, 
and himself underwent no change; and why should 
he not have rested in this? If we (try to) adopt 
Heaven as our Master, we incapacitate ourselves 

from doing so. Such endeavour brings us under 
the power of things. If one acts in this way, what 
is to be said of him? The sage never thinks of 
Heaven nor of men. He does not think of taking 
the initiative, nor of anything external to himself. 
He moves along with his age, and does not vary 
or fail. Amid all the completeness of his doings, 
he is never exhausted. For those who wish to be 
in accord with him, what other course is there to 

pursue ? 
When Thang got one to hold for him the reins 

of government, namely, Man-yin Tang-hang’, he 
employed him as his teacher. He followed his 
master, but did not allow himself to be hampered 
by him, and so he succeeded in following things to 
their completion. The master had the name; but 
that name was a superfluous addition to his laws, 
and the twofold character of his government was 
made apparent *. Aung-ni’'s ‘Task your thoughts to 
the utmost’ was his expression of the duties of a 

1 A sage sovereign prior to the three Hwang or August ones. 
. * See the same phraseology in Book II, par. 3. 

51 have followed Lin Hsi-kung in taking these four characters 
as the name of one man. 

4 There was a human element in it instead of the Heavenly only; 
but some critics think the text here is erroneous or defective. 
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master. Yung-khang said, ‘Take the days away 
and there will be no year; without what is internal 

there will be nothing external 1’ 

4. (King) Yung? of Wei made a treaty with the 
marquis Thien M4u® (of %i), which the latter 
violated. The king was enraged, and intended to 

send a man to assassinate him. When the Minister 
of War‘ heard of it, he was ashamed, and said (to 
the king), ‘You are a ruler of 10,000 chariots, and 
by means of a common man would avenge yourself 
on your enemy. I beg you to give me, Yen, the 
command of 200,000 soldiers to attack him for you. 
I will take captive his people and officers, halter 
(and lead off) his oxen and horses, kindling a fire 
within him that shall burn to his backbone. I will 
then storm his capital; and when he shall run 

away in terror, I will flog his back and break his 
spine. t-yze> heard of this advice, and was 
ashamed of it, and said (to the king), ‘We have 
been raising the wall (of our capital) to a height of 
eighty cubits, and the work has been completed. 
If we now get it thrown down, it will be a painful 
toil to the convict builders. It is now seven years 

' Said to have been employed by Hwang-Ttf to make the 
calendar. 

2 B.C. 370-317. 

5.1 do not find the name Mau as belonging to any of the Thien 
rulers of KAi. The name of the successor of Thien Ho, who has 

been before us, was ΦΈ, ΝΥ ἃ, for which Ζ,, M4u, may be a 

mistake; or ‘the marquis M4u’ may be a creation of our author. 
* Literally, ‘the Rhinoceros’ Head,’ the title of ‘the Minister of 

War’ in Wei, who was at this time a Kung-sun Yen. See the 
memoir of him in Sze-ma KAien, Book 1X of his Biographies. 

51 do not know that anything more can be said of Xi and Hwa 
than that they were officers of Wei. 
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since our troops were called out, and this is the 
foundation of the royal sway. Yen would introduce 
disorder ;—he should not be listened to.’ Hwé&-jze! 
heard of this advice, and, greatly disapproving of it, 
said (to the king), ‘He who shows his skill in say- 
ing “Attack At” would produce disorder; and 
he who shows his skill in saying “Do not attack 
it” would also produce disorder. And one who 
should (merely) say, “ The counsellors to attack 
Khi and not to attack it would both produce dis- 
order,” would himself also lead to the same result.’ 

The king said, ‘ Yes, but what am I to do?’ The 
reply was, ‘ You have only to seek for (the rule of) 
the T4o (on the subject).’ 

Hui-sze, having heard of this counsel, introduced 

to the king T4i 3in-zin?, who said, ‘There is the 

creature called a snail; does your majesty know it ?’ 
‘I do.” ‘On the left horn of the snail there is a 
kingdom which is called Provocation, and on the 

right horn another which is called Stupidity. These 
two kingdoms are continually striving about their 
territories and fighting. The corpses that lie on 
the ground amount to several myriads. The army 
of one may be defeated and put to flight, but in 
fifteen days it will return.’ The king said, ‘ Pooh ! 
that is empty talk!’ The other rejoined, ‘ Your 
servant begs to show your majesty its real signifi- 
cance. When your majesty thinks of space—east, 
west, north, and south, above and beneath—can 

you set any limit to it?’ ‘It is illimitable,’ said the 
king ; and his visitor went on, ‘ Your majesty knows 

1 See note 5 on preceding page. 

2 Evidently a man of considerable reach of thought. 
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how to let your mind thus travel through the illimit- 
able, and yet (as compared with this) does it not seem 
insignificant whether the kingdoms that communi- 
cate one with another exist or not?’ The king 
replies, ‘It does so;’ and T4i 3in-zin said, finally, 

‘Among those kingdoms, stretching one after an- 
other, there is this Wei; in Wei there is this (city 
of) Liang’; and in Liang there is your majesty. 
Can you make any distinction between yourself, 
and (the king of that kingdom of) Stupidity?’ To 
this the king answered, ‘There is no distinction,’ 
and his visitor went out, while the king remained 
disconcerted and seemed to have lost himself. 
When the visitor was gone, Hui-3ze came in and 

saw the king, who said, ‘ That stranger is a Great 
man. An (ordinary) sage is not equal to him.’ 
Hui-jze replied, ‘If you blow into a flute, there 
come out its pleasant notes; if you blow into a 
sword-hilt, there is nothing but a wheezing sound. 
Y4o and Shun are the subjects of men’s praises, 
but if you speak of them before T4i 3in-zan, there 
will be but the wheezing sound.’ 

5. Confucius, having gone to Kd, was lodging in 
the house of a seller of Congee at Ant-hill, On 
the roof of a neighbouring house there appeared the 
husband and his wife, with their servants, male and 

female?, 3ze-l0 said, ‘What are those people doing, 

1 Liang, the capital, came to be used also as the name of the 

state ;—as in Mencius. 
2 «They were on the roof, repairing it,” say some. ‘They had 

got on the roof, to get out of the way of Confucius,’ say others. 
The sequel shows that this second interpretation is correct ; but we 
do not see how the taking to the roof facilitated their departure 
from the house. . 
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collected there as we see them?’ ung-nt replied, 
‘The man is a disciple of the sages. He is burying 
himself among the people, and hiding among the 
fields. Reputation has become little in his eyes, but 
there is no bound to his cherished aims. Though 
he may speak with his mouth, he never tells what is 
in his mind. Moreover, he is at variance with the 

age, and his mind disdains to associate with it ;—he 
is one who may be said to lie hid at the bottom of 
the water on the dry land. Is he not a sort of 
ἴ Lido of Shih-nan?’ 3ze-I0 asked leave to go and 
call him, but Confucius said, ‘Stop. He knows that 

I understand him well. He knows that I am come 
to Kd, and thinks that I am sure to try and get the 
king to invite him (to court). He also thinks that I 
am a man swift to speak. Being such a man, he 
would fee] ashamed to listen to the words of one of 
voluble and flattering tongue, and how much more to 
come himself and see his person! And why should 
we think that he will remain here ?’ 3ze-li, however, 

went to see how it was, but found the house empty. 

6. The Border-warden of K/ang-w(!, in question- 
ing 3ze-l4o%, said, ‘Let not a ruler in the exercise of 

his government be (like the farmer) who leaves the 
clods unbroken, nor, in regulating his people, (like 
one) who recklessly plucks up the shoots. Formerly, 
in ploughing my corn-fields, I left the clods un- 
broken, and my recompense was in the rough 
unsatisfactory crops; and in weeding, I destroyed 
and tore up (many good plants), and my recompense 
was in the scantiness of my harvests. In subse- 

1 Probably the same as the Khang-wh 3ze in Book II, par. 9. 
2 See Analects IX, vi, 4. 
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quent years I changed my methods, ploughing 
deeply and carefully covering up the seed; and 
my harvests were rich and abundant, so that all 

the year I had more than I could eat. When 
Kwang-jze heard of his remarks, he said, ‘ Now-a- 
days, most men, in attending to their bodies and 

regulating their minds, correspond to the descrip- 
tion of the Border-warden. They hide from them- 
selves their Heaven(-given being); they leave (all 
care of) their (proper) nature; they extinguish their 
(proper) feelings ; and they leave their spirit to die :— 
abandoning themselves to what is the general prac- 
tice. Thus dealing with their nature like the farmer 
who is negligent of the clods in his soil, the illegiti- 

mate results of their likings and dislikings become 
their nature. The bushy sedges, reeds, and rushes, 
which seem at first to spring up to support our 
‘bodies, gradually eradicate our nature, and it be- 
comes like a mass of running sores, ever liable to 
flow out, with scabs and ulcers, discharging in flow- 
ing matter from the internal heat. So indeed 
it is!’ 

7. Po Ki! was studying with LAo Tan, and asked 
his leave to go and travel everywhere. Lao Tan 
said, ‘ Nay ;—elsewhere it is just as here. He re- 
peated his request, and then Lao Tan said, ‘ Where 
would you go first?’ ‘I would begin with Ai, 
replied the disciple. ‘Having got there, I would 
go to look at the criminals (who had been exe- 
cuted), With my arms I would raise (one of) them 
up and set him on his feet, and, taking off my court 
robes, I would cover him with them, appealing at 

* We can only say of Po Xii that he was a disciple of LAo-jze. 



PT. Ill, SECT. 1. THE WRITINGS OF KWANG-8ZE, 123 

the same time to Heaven and bewailing his lot, 
while I said, “My son, my son, you have been one 
of the first to suffer from the great calamities that 
afflict the world*.”’ (L4o Tan) said}, ‘(It is said), 
“Do not rob. Do not kill” (But) in the setting 
up of (the ideas of) glory and disgrace, we see the 
cause of those evils; in the accumulation of pro- 

perty and wealth, we see the causes of strife and 
contention. If now you set up the things against 
which men fret; if you accumulate what produces 
strife and contention among them; if you put their 
persons in such a state of distress, that they have 
no rest or ease, although you may wish that they 
should not come to the end of those (criminals), can 
your wish be realised ? 

‘The superior men (and rulers) of old considered 
that the success (of their government) was to be 
found in (the state of) the people, and its failure to 
be sought in themselves; that the right might be 

with the people, and the wrong in themselves. Thus 

it was that if but a single person lost his life, they 
retired and blamed themselves. Now, however, it 

is not so. (Rulers) conceal what they want done, 
and hold those who do not know it to be stupid; 
they require what is very difficult, and condemn 
those who do not dare to undertake it ; they impose 
heavy burdens, and punish those who are unequal 

to them; they require men to go far, and put them 
to death when they cannot accomplish the distance. 
When the people know that the utmost of their 

1 There are two FY here, and the difficulty in translating is to 

determine the subject of each. 

2 The BE of the text here is taken as = AE. 
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strength will be insufficient, they follow it up with 
deceit. When (the rulers) daily exhibit much hypo- - 
crisy, how can the officers and people not be hypocri- 
tical? Insufficiency of strength produces hypocrisy ; 
insufficiency of knowledge produces deception ; in- 
sufficiency of means produces robbery. But in this 
case against whom ought the robbery and theft to 
be charged ?’ 

8. When Xii Po-yii was in his sixtieth year, his 
views became changed in the course of it). He 
had never before done anything but consider the 
views which he held to be right, but now he came 
to condemn them as wrong; he did not know that 
what he now called right was not what for fifty-nine 
years he had been calling wrong. All things have 
the life (which we know), but we do not see its root; 
they have their goings forth, but we do not know 
the door by which they depart. Men all honour 
that which lies within the sphere of their know- 
ledge, but they do not know their dependence on 
what lies without that sphere which would be their 
(true) knowledge :—may we not call their case one 
of great perplexity ? Ah! Ah! there is no escaping 
from this dilemma. So itis! So it is! 

9. Kung-nt asked the Grand Historiographer? Τὰ 
Thao, (along with) Po Δ ζαηρ- ἠίεη and Khih-wei, 

saying, ‘Duke Ling of Wei was so addicted to 

* Confucius thought highly of this Ki Po-yii, and they were 
friends (Analects, XIV, 26; XV, 6). It would seem from this 
paragraph that, in his sixtieth year, he adopted the principles of 
Taoism. Whether he really did so we cannot tell. See also 
Book IV, par. 5. 

? We must translate here in the singular, for in the historiographer’s 
department there were only two officers with the title of ‘Grand;’ 
Po Khang-khien and Khih-wei would be inferior members of it. 
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drink, and abandoned to sensuality, that he did not 
attend to the government of his state. Occupied in 
his pursuit of hunting with his nets and bows, he 
kept aloof from the meetings of the princes. In 
what was it that he showed his title to the epithet 
of Ling!?’ Τὰ Thao said, ‘It was on account of 

those very things.’ Po K4ang-éhien said, ‘Duke 

Ling had three mistresses with whom he used to 

bathe in the same tub. (Once, however), when 
Shih-shid came to him with presents from the 
imperial court, he made his servants support the 
messenger in bearing the gifts®, So dissolute was 
he in the former case, and when he saw a man of 

worth, thus reverent was he to him. It was on this 

account that he was styled “ Duke Ling.”’ ’ih- 
wei said, ‘When duke Ling died, and they divined 
about burying him in the old tomb of his House, the 
answer was unfavourable; when they divined about 
burying him on Sh4-é4id, the answer was favour- 
able. Accordingly they dug there to the depth of 
several fathoms, and found a stone coffin, Having 
washed and inspected it, they discovered an inscrip- 
tion, which said, 

“This grave will not be available for your 
posterity ; 

Duke Ling will appropriate it for himself.” 

* Ling (ie), as a posthumous epithet, has various meanings, 

none of them very bad, and some of them very good. Confucius 
ought to have been able to solve his question himself better than 
any of the historiographers, but he propounded his doubt to them 
for reasons which he, no doubt, had. 

3 We are not to suppose that the royal messenger found him in 
the tub with his three wives or mistresses. The two incidents 
mentioned illustrate two different phases of his character, as some 
of the critics, and even the text itself, clearly indicate. 
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Thus that epithet of Ling had long been settled 
for the duke}. But how should those two be able 

to know this?’ 

10. Sh4o Aih? asked Thai-kung Thido 3, saying, 
‘What do we mean by “The Talk of the Hamlets and 
Villages?” ’ The reply was, ‘Hamlets and Villages 
are formed by the union—say of ten surnames and 
a hundred names, and are considered to be (the 
source of) manners and customs. The differences 
between them are united to form their common 
character, and what is common to them is separately 
apportioned to form the differences. If you point 
to the various parts which make up the body of a 
horse, you do not have the horse; but when the 

horse is before you, and all its various parts stand 

forth (as forming the animal), you speak of “the 
horse.” So it is that the mounds and hills are made 
to be the elevations that they are by accumulations 
of earth which individually are but low. (So also 
rivers like) the Kiang and the Ho obtain their 
greatness by the union of (other smaller) waters with 
them. And (in the same way) the Great man 
exhibits the common sentiment of humanity by the 
union in himself of all its individualities. Hence 
when ideas come to him from without, though he 

1 This explanation is, of course, absurd. 

3 These two names are both metaphorical, the former meaning 
‘Small Knowledge,’ and the latter, ‘The Grand Public and Just 

Harmonizer.’ Small Knowledge would look for the T4o in the 
ordinary talk of ordinary men. The other teaches him that it is 
to be found in ‘the Great man,’ blending in himself what is ‘just’ 
in the sentiments and practice of all men. And so it is to be found 

in all the phenomena of nature, but it has itself no name, and does 
nothing. 
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has his own decided view, he does not hold it with 

bigotry ; and when he gives out his own decisions, 
which are correct, the views of others do not oppose 
them. The four seasons have their different 
elemental characters, but they are not the partial 
gifts of Heaven, and so the year completes its 
course. The five official departments have their 
different duties, but the ruler does not partially 
employ any one of them, and so the kingdom is 
governed, (The gifts of) peace and war(are different), 
but the Great man does not employ the one to the 
prejudice of the other, and so the character (of his 
administration) is perfect. All things have their 
different constitutions and modes of actions, but the 

TAo (which directs them) is free from all partiality, 
and therefore it has no name. Having no name, it 
therefore does nothing. Doing nothing, there is 
nothing which it does not do. 

‘Each season has its ending and beginning; each 
age has its changes and transformations; misery 
and happiness regularly alternate. Here our views 
are thwarted, and yet the result may afterwards 
have our approval; there we insist on our own 
views, and looking at things differently from others, 
try to correct them, while we are in error ourselves. 
The case may be compared to that of a great marsh, 
in which all its various vegetation finds a place, or 
we may look at it as a great hill, where trees and 
rocks are found on the same terrace. Such may be 
a description of what is intended by “The Talk of 
the Hamlets and Villages.’’’ 

Shao Xih said, ‘Well, is it sufficient to call it (an 
expression of) the T4éo?’ Thai-kung Thido said, 
‘It is not so. If we reckon up the number of things, 
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they are not 10,000 merely. When we speak of 
them as “the Myriad Things,” we simply use that 
large number by way of accommodation to denomi- 
nate them. In this way Heaven and Earth are the 

greatest of all things that have form; the Yin and 
Yang are the greatest of all elemental forces. But 
the Το is common to them. Because of their 
greatness to use the T4o or (Course) as a title and 
call it “the Great T40” is allowable. But what com- 
parison can be drawn between it and “the Talk of 
the Hamlets and Villages?” To argue from this 
that it is a sufficient expression of the T do, is like 
calling a dog and a horse by the same name, while 
the difference between them is so great.’ 

11. Shao ΑΝ said, ‘ Within the limits of the four 

cardinal points, and the six boundaries of space, how 

was it that there commenced the production of all 
things?’ Thdai-kung Thido replied, ‘The Yin and 
Yang reflected light on each other, covered each 
other, and regulated each the other ; the four seasons 
gave place to one another, produced one another, 
and brought one another to an end. Likings and 
dislikings, the avoidings of this and movements 
towards that, then arose (in the things thus pro- 
duced), in their definite distinctness; and from this 

came the separation and union of the male and 
female. Then were seen now security and now in- 

security, in mutual change; misery and happiness 
produced each other ; gentleness and urgency pressed 
on each other; the movements of collection and 

dispersion were established :—these names and pro- 

cesses can be examined, and, however minute, can 

be recorded. The rules determining the order in 
which they follow one another, their mutual influence 
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now acting directly and now revolving, how, when 
they are exhausted, they revive, and how they end 
and begin again ; these are the properties belonging 
tothings. Words can describe them and knowledge 
can reach to them; but with this ends all that can 

be said of things. Men who study the To do not 
follow on when these operations end, nor try to 
search out how they began :—with this all discussion 
of them stops.’ 

Shéo Xih said, ‘Ai Kan’ holds that (the Το) 
forbids all action, and Kieh-sze! holds that it may 
perhaps allow of influence. Which of the two is 
correct in his statements, and which is one-sided in 
his ruling?’ Thdai-kung Thido replied, ‘Cocks 
crow and dogs bark ;—this is what all men know. 

But men with the greatest wisdom cannot describe 
in words whence it is that they are formed (with 
such different voices), nor can they find out by think- 
ing what they wish to do. We may refine on this 
small point ; till it is so minute that there is no point 
to operate on, or it may become so great that there 
is no embracing it. ‘“ Some one caused it;” “No 

one did it;” but we are thus debating about things ; 

and the end is that we shall find we are in error. 
“Some one caused it;”—then there was a real Being. 
“No one did it ;”—then there was mere vacancy. 
To have a name and a real existence,—that is the 

_ condition of a thing. Not to have a name, and not 

1 Two masters of schools of Taoism. Who the former was I do 
not know; but Sze-m4 Kz’ien in the seventy-fourth Book of his 
Records mentions several Taoist masters, and among them Kieh-3ze, 
a native of XAi, ‘a student of the arts of the T4o and its 

Characteristics, as taught by Hwang-Tt and L4o-3ze, and who also 
published his views on the subject.’ 

[40] K 
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to have real being ;—that is vacancy and no thing. 
We may speak and we may think about it, but the 
more we speak, the wider shall we be of the mark. 
Birth, before it comes, cannot be prevented ; death, 

when it has happened, cannot be traced farther. 
Death and life are not far apart; but why they have 
taken place cannot be seen. That some one has 
caused them, or that there has been no action in the 

case are but speculations of doubt. When I look 
for their origin, it goes back into infinity; when I 
look for their end, it proceeds without termination. 
Infinite, unceasing, there is no room for words about 

(the Το). To regard it as in the category of 
things is the origin of the language that it is caused 
or that it is the result of doing nothing; but it 
would end as it began with things. The T4o can- 
not have a (real) existence; if it has, it cannot be 
made to appear as if it had not. The name T4o is 
a metaphor, used for the purpose of description}. 
To say that it causes or does nothing is but to speak 
of one phase of things, and has nothing to do with 
the Great Subject. If words were sufficient for the 

purpose, in a day’s time we might exhaust it; since 
they are not sufficient, we may speak all day, and 
only exhaust (the subject of) things. The TAo is 
the extreme to which things conduct us. Neither 
speech nor silence is sufficient to convey the notion 
of it. Neither by speech nor by silence can our 
thoughts about it have their highest expression. 

ΤᾺ very important statement with regard to the meaning of the 
name Téo. 
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BOOK XXVI. 

Part III. Section IV. 

WaAi W4, or ‘ What comes from Without !.’ 

1. What comes from without cannot be deter- 
mined beforehand. So it was that Lung-fang? was 
killed; Pi-kan immolated; and the count of Xi 

(made to feign himself) mad, (while) O-léi died?, and 
Kieh and Au both perished. Rulers all wish their 
ministers to be faithful, but that faithfulness may 
not secure their confidence; hence Wf Yiin became 

. a wanderer along the Kiang‘, and Aang Hung 
died in Shi, where (the people) preserved his blood 
for three years, when it became changed into green 
jade®. Parents all wish their sons to be filial, but 
that filial duty may not secure their love; hence 

1 See vol. xxxix, p. 155. 
3 The name of Kwan Lung-fang, a great officer of Kieh, the 

tyrant of Hsia ;—see Bk. IV, par. 1, et al. 
5 A scion of the line of Xin whose fortunes culminated in Shih 

Hwang-Ti. O-ldi assisted the tyrant of Shang, and was put to 
death by king Wf of Kau. 

4 The famous Wf 3ze-hsti, the hero of Revenge, who made his 

escape along the Kiang, in about B.c. 512, to WA, after the murder 

of-his father and elder brother by the king of KAq. 
δ See Bk. X, par. 2. In the 30-4wan, under the third year of 

duke Ai, it is related that the people of Kau killed KAang Hung ; 
but nothing is said of this being done in Shf, or of his blood 
turning to green jade! This we,owe to the Kun KAid of Li. 

K 2 
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Hsido-4t! had to endure his sorrow, and 3ang Shan 
his grief *, 
When wood is rubbed against wood, it begins to 

burn; when metal is subjected to fire, it (melts 
and) flows. When the Yin and Yang act awry, 
heaven and earth are greatly perturbed; and on 
this comes the crash of thunder, and from the rain 

comes fire, which consumes great locust trees®. 
(The case of men) is still worse. They are troubled 
between two pitfalls‘, from which they cannot es- 
cape, Chrysalis-like, they can accomplish nothing. 
Their minds are as if hung up between heaven and 
earth. Now comforted, now pitied, they are plunged 
in difficulties. The ideas of profit and of injury 
rub against each other, and produce in them a very 
great fire. The harmony (of the mind) is consumed 
in the mass of men. Their moonlike intelligence 
cannot overcome the (inward) fire. They thereupon 
fall away more and more, and the Course (which 
they should pursue) is altogether lost. 

2. The family of Kwang K4u being poor, he went 
to ask the loan of some rice from the Marquis Super- 
intendent of the Ho‘, who said, ‘Yes, I shall be 

1 Said to have been the eldest son of king Wa Ting or K4o 
3ung of the Yin dynasty. I do not know the events in his expe- 
rience to which our author must be referring. 

* The well-known disciple of Confucius, famous for his filial 
piety. 

8 The lightning accompanying a thunderstorm. 
* The ideas of profit and injury immediately mentioned. 
δ᾽ In another version of this story, in Lid Hsiang’s Shwo Yiian, 

XI, art. 13, the party applied to is ‘duke Wan of Wei;’ but this 
does not necessarily conflict with the text. The genuineness of 
the paragraph is denied by Lin Hst-4ung and others; but I seem 
to see the hand of Awang-ze in it. 
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getting the (tax-) money from the people (soon), 
- and I will then lend you three hundred ounces of 

silver ;—will that do?’ wang KAu flushed with 
anger, and said, ‘On the road yesterday, as I was 

coming here, I heard some one calling out. On 
looking round, I saw a goby in the carriage rut, and 
said to it, “Goby fish, what has brought you here ?” 
The goby said, “I am Minister of Waves in the 
Eastern Sea. Have you, Sir, a gallon or a pint of 
water to keep me alive?” I replied, “ Yes, I am 
going south to see the kings of WA and Yiieh, and 
I will then lead a stream from the Western Kiang 
to meet you ;—will that do?” The goby flushed 
with anger, and said, “I have lost my proper ele- 
ment, and I can here do nothing for myself; but if 

I could get a gallon or a pint of water, I should 
keep alive. Than do what you propose, you had 
better soon look for me in a stall of dry fish.”’ 

3. A son of the duke of Zan}, having provided 
himself with a great hook, a powerful black line, 
and fifty steers to be used as bait, squatted down 
on (mount) Kwai Ai, and threw the line into the 
Eastern Sea. Morning after morning he angled 
thus, and for a whole year caught nothing. At the 
end of that time, a great fish swallowed the bait, 
and dived down, dragging the great hook with him. 
Then it rose to the surface in a flurry, and flapped 
with its fins, till the white waves rose like hills, 

and the waters were lashed into fury. The noise 
was like that of imps and spirits, and spread terror 

1 I suppose this was merely a district of KO, and the duke of 
it merely the officer in charge of it ;—according to the practice of 
the rulers of KAA, after they usurped the title of King. 
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for a thousand 1. The prince having got such a 
fish, cut it in slices and dried them. From the Keh 

river! to the east, and from 3hang-wf? to the north, 

there was not one who did not eat his full from that 
fish ; and in subsequent generations, story-tellers of 
small abilities have all repeated the story to one 
another with astonishment. (But) if the prince had 
taken his rod, with a fine line, and gone to pools 

and ditches, and watched for minnows and gobies, it 

would have been difficult for him to get a large fish. 
Those who dress up their small tales to obtain favour 

with the magistrates are far from being men of great 
understanding ; and therefore one who has not heard 

the story of this scion of Zn is not fit to take any 
part in the government of the world ;—far is he 
from being so*. 

4. Some literati, students of the Odes and Cere- 

monies, were breaking open a mound over a grave‘. 
The superior among them spoke down to the others, 
‘ Day is breaking in the east ; how is the thing going 
on?’ The younger men replied, ‘We have not yet 
opened his jacket and skirt, but there is a pearl in 
the mouth. As it is said in the Ode, 

“The bright, green grain 
Is growing on the sides of the mound. 

1 The fi ry of the text = the Wr YL, still giving its name to 
the province so called. 

3 Where Shun was buried. 
5 This last sentence is difficult to construe, and to understand.— 

The genuineness of this paragraph is also questioned, and the style 
is inferior to that of the preceding. 

* I can conceive of Xwang-3ze telling this story of some literati 
who had been acting as resurrectionists, as a joke against their 
class; but not of his writing it to form a part of his work. 



PT. Il, SECT.IvV. THE WRITINGS OF KWANG-3ZE. 135 

While living, he gave nothing away; 
Why, when dead, should he hold a pearl in his 

mouth! ?”’ 
Thereupon they took hold of the whiskers and 
pulled at the beard, while the superior introduced 
a piece of fine steel into the chin, and gradually 
separated the jaws, so as not to injure the pearl in 
the mouth. 

5. A disciple of Lao [,Δ1-2Ζε 3, while he was out 

gathering firewood, met with Aung-nt. On his return, 
he told (his master), saying, ‘ There is a man there, 

the upper part of whose body is long and the lower 
part short. He is slightly hump-backed, and his ears 
are far back. When you look at him, he seems occu- 
pied with the cares of all within the four seas ; I do 

not know whose son he is.’ [080 L4i-gze said, ‘ It is 

Αἰ λιὰ; call him here;’ and when Kung-ni came, he 

said to him, ‘ A4id, put away your personal conceit, 

and airs of wisdom, and show yourself to be indeed 
a superior man.’ ung-nt bowed and was retiring, 
when he abruptly changed his manner, and asked, 
‘Will the object I am pursuing be thereby advanced?’ 
L&o LAi-ze replied, ‘ You cannot bear the sufferings 
of this one age, and are stubbornly regardless of the 

1 This verse is not found, so far as I know, anywhere else. 

2 Lao Léi-jze appears here as a contemporary of Confucius, and 
the master of a T4oistic school, and this also is the view of him 

which we receive from the accounts in Sze-ma Kien and Hwang- 
Τὰ Mi. Sze-ma says he published a work in fifteen sections on the 
usefulness of Taoism. Some have imagined that he was the same 
as L4o-3ze himself, but there does not appear any ground for that 
opinion. He is one of the twenty-four examples of Filial Piety so 
celebrated among the Chinese; but I suspect that the accounts of 
him as such are fabrications. He certainly lectures Confucius here 

in a manner worthy of Lao Tan. 
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evils of a myriad ages :—is it that you purposely 
make yourself thus unhappy ? or is it that you have 
not the ability to comprehend the case? Your 
obstinate purpose to make men rejoice in a partici- 
pation of your joy is your life-long shame, the proce- 
dure of a mediocre man. You would lead men by 
your fame; you would bind them to you by your 
secret art. Than be praising Y4o and condemning 
Kieh, you had better forget them both, and shut up 
your tendency to praise. If you reflect on it, it does 
nothing but injury; your action in it is entirely wrong. 
The sage is full of anxiety and indecision in under- 
taking anything, and so he is always successful. But 
what shall I say of your conduct? To the end it is 
all affectation.’ 

6. The ruler Yiian of Sung ! (once) dreamt at mid- 
night that a man with dishevelled hair peeped in on 
him at a side door and said, ‘I was coming from the 
abyss of 34i-li, commissioned by the Clear Kiang to 
go to the place of the Earl of the Ho; but the fisher- 
man Yii Zii has caught me.’ When the ruler Yiian 
‘awoke, he caused a diviner to divine the meaning (of 
the dream), and was told, ‘ This is a marvellous tor- 
toise.’ The ruler asked if among the fishermen there 
was one called Yii 3ii, and being told by his atten- 
dants that there was, he gave orders that he should 
be summoned to court. Accordingly the man next 
day appeared at court, and the ruler said, ‘What 
have you caught (lately) in fishing?’ The reply | 
was, ‘I have caught in my net a white tortoise, sieve- 
like, and five cubits round.’ ‘ Present the prodigy 
here,’ said the ruler ; and, when it came, once and 

* Compare in Bk, XXI, par. 7. 
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again he wished to kill it, once and again he wished 
to keep it alive. Doubting in his mind (what to do), 
he had recourse to divination, and obtained the 

answer, ‘ To kill the tortoise for use in divining will 
be fortunate.’ Accordingly they cut the creature 
open, and perforated its shell in seventy-two places, 
and there was not a single divining slip which 
failed’. 

Kung-nt said, ‘ The spirit-like tortoise could show 
itself in a dream to the ruler Yiian, and yet it could 
not avoid the net of Yii 3ii. Its wisdom could re- 

spond on seventy-two perforations without failing in 
a single divination, and yet it could not avoid the 
agony of having its bowels all scooped out. We see 
from this that wisdom is not without its perils, and 
spirit-like intelligence does not reach to everything. 
A man may have the greatest wisdom, but there are 
a myriad men scheming against him. Fishes do not 
fear the net, though they fear the pelican. Put away 
your small wisdom, and your great wisdom will be 
bright ; discard your skilfulness, and you will become 
naturally skilful. A child when it is born needs no 
great master, and yet it becomes able to speak, living 
(as it does) among those who are able to speak.’ 

7. Hui-3ze said to A’wang-yze, ‘ You speak, Sir, of 

what is of no use. The reply was, ‘When a man 
knows what is not useful, you can then begin to 
speak to him of what is useful. The earth for in- 
stance is certainly spacious and great; but what a 

1 The story of this wonderful tortoise is found at much greater 
length, and with variations, in Sze-ma Xhien’s Records, Bk. LXVIII, 
q. v. The moral of it is given in the concluding remarks from 
Confucius. 
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man uses of it is only sufficient ground for his feet. 
If, however, a rent were made by the side of his feet, 

down to the yellow springs, could the man still make 
use of it?’ Hui-sze said, ‘ He could not use it,’ and 

Kwang-jze rejoined, ‘Then the usefulness of what is 
of no use is clear 3.’ 

8. Kwang-jze said, ‘If a man have the power to 
enjoy himself (in any pursuit), can he be kept from 
doing so? If he have not the power, can he so 
enjoy himself? There are those whose aim is bent 
on concealing themselves, and those who are deter- 
mined that their doings shall leave no trace. Alas! 
they both shirk the obligations of perfect knowledge 
and great virtue. The (latter) fall, and cannot re- 
cover themselves; the (former) rush on like fire, and 
do not consider (what they are doing). Though men 
may stand to each other in the relation of ruler and 
minister, that is but fora time. Ina changed age, 

the one of them would not be able to look down 
on the other. Hence it is said, ‘“ The Perfect man 

leaves no traces of his conduct.” 
‘To honour antiquity and despise the present time 

is the characteristic of learners?; but even the dis- 

ciples of A’Zih-wei® have to look at the present age ; 
and who can avoid being carried along by its course ? 
It is only the Perfect man who is able to enjoy him- 
self in the world, and not be deflected from the right, 

1 See Bk. I, par. 6, and XXIV, par. 14. The conversations 
between our author and Hui-3ze often turned on this subject. 

3 Does our author mean by ‘learners’ the literati, the disciples 
of Confucius? 

5. Khih-wei,— see Bk. VI, par. 7. Perhaps ‘the disciples of 
Khih-wei’ are those who in our author's time called themselves 
such, but were not. 
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to accommodate himself to others and not lose him- 

self. He does not learn their lessons ; he only takes 

their ideas into consideration, and does not discard 

them as different from his own. 

9. ‘It isthe penetrating eye that gives clear vision, 
the acute ear that gives quick hearing, the discrimi- 
nating nose that gives discernment of odours, the 
practised mouth that gives the enjoyment of flavours, 
the active mind that acquires knowledge, and the 
far-reaching knowledge that constitutes virtue.. In 
no case does the connexion with what is without like 
to be obstructed; obstruction produces stoppage ; 

stoppage, continuing without intermission, arrests 
all progress; and with this all injurious effects 
spring up. 

‘ The knowledge of all creatures depends on their 
breathing. But if their breath be not abundant, 
it is not the fault of Heaven, which tries to penetrate 
them with it, day and night without ceasing; but 
men notwithstanding shut their pores against it. 
The womb encloses a large and empty space; the 
heart has its spontaneous and enjoyable movements. 
If their apartment be not roomy, wife and mother- 
in-law will be bickering; if the heart have not its 
spontaneous and enjoyable movements, the six facul- 
ties of perception? will be in mutual collision. That 

1 There seems to underlie this statement the T4oist dogma 
about the regulation of the ‘ breath,’ as conducive to long life and 

mental cultivation. 
2 Probably what in Buddhist literature are called ‘the Six En- 

trances K AN) , what Mayers denominates ‘The Six Organs of 

Admittance, or Bodily Sensations,’ the Shad4yatana, the eye, 
ear, nose, mouth, body, and mind,—one of the twelve Nidanas 

in the Buddhist system. 
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the great forests, the heights and hills, are pleasant 
to men, is because their spirits cannot overcome 
(those distracting influences). Virtue overflows into 
(the love of) fame; (the love of) fame overflows into 
violence; schemes originate in the urgency (of cir- 
cumstances); (the show of) wisdom comes from 
rivalry; the fuel (of strife) is produced from the 
obstinate maintenance (of one’s own views); the 
business of offices should be apportioned in accord- 
ance with the approval of all. In spring, when the 
rain and the sunshine come seasonably, vegetation 
grows luxuriantly, and sickles and hoes begin to be 
prepared. More than half of what had fallen down 
becomes straight, and we do not know how. 

10. ‘Stillness and silence are helpful to those who 
are ill; rubbing the corners of the eyes is helpful to 
the aged; rest serves to calm agitation; but they 
are the toiled and troubled who have recourse to 
these things. Those who are at ease, and have not 
had such experiences, do not care to ask about them. 
The spirit-like man has had no experience of how 
it is that the sagely man keeps the world in awe, 
and so he does not inquire about it; the sagelyman has 

had no experience of how it is that the man of ability 
and virtue keeps his age in awe, and so he does not in- 
quire about it; the man of ability and virtue has had 
no experience of how it is that the superior man 
keeps his state in awe, and so he does not inquire about 
it. The superior man has had no experience of 
how it is that the small man keeps himself in agree- 
ment with his times that he should inquire about it.’ 

11. The keeper of the Yen Gate’, on the death of 

* The name of one of the gates in the wall of the capital of 
Sung. 
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his father, showed so much skill in emaciating his 
person! that he received the rank of ‘ Pattern for 
Officers.’ Half the people of his neighbourhood (in 
consequence) carried their emaciation to such a point 
that they died. When Y4o wished to resign the 
throne to Hsii Yd, the latter ran away. When 
Thang offered his to WO Kwang?, Wi Kwang be- 
came angry. When Ai Tha® heard it, he led his 
disciples, and withdrew to the river Kho, where 
the feudal princes came and condoled with him, and 
after three years, Shan Tha-ti+ threw himself into the 
water. Fishing-stakes® are employed to catch fish ; 
but when the fish are got, the men forget the stakes. 
Snares are employed to catch hares, but when the 
hares are got, men forget the snares. Words are 
employed to convey ideas; but when the ideas are 
apprehended, men forget the words. Fain would 
I talk with such a man who has forgot the words! 

1 The abstinences and privations in mourning were so many 
that there was a danger of their seriously injuring the health ;— 
which was forbidden. 

3. See Bk. VI, par. 3; but in the note there, WA Kwang is said 
to have been of the time of Hwang-T!; which is probably an error. 

® See IV, par. 3; but I do not know who &? ThA was, nor can I 
explain what is said of him here. 

4 See again IV, par. 3. 
5 According to some, ‘baskets.’ This illustration is quoted in 

the Inscription on the Nestorian Monument, II, 7. 
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BOOK XXVII. 

Part III. Section V. 

Yii Yen, or ‘Metaphorical Language!’ 

1. Of my sentences nine in ten are metaphorical ; 
of my illustrations seven in ten are from valued 
writers. The rest of my words are like the water 
that daily fills the cup, tempered and harmonised by 
the Heavenly element in our nature?. 

The nine sentences in ten which are metaphorical 
are borrowed from extraneous things to assist (the 
comprehension of) my argument. (When it is said, 
for instance),‘A father does not act the part of 
matchmaker for his own son,’ (the meaning is that) 
‘it is better for another man to praise the son than 
for his father to do so. The use of such meta- 
phorical language is not my fault, but the fault of 
men (who would not otherwise readily under- 
stand me). 

Men assent to views which agree with their own, 
and oppose those which do not so agree. Those 
which agree with their own they hold to be right, 
and those which do not so agree they hold to be 
wrong. The seven out of ten illustrations taken 
from valued writers are designed to put an end to 
disputations. Those writers are the men of hoary 
eld, my predecessors in time. But such as are un- 

1 See vol. xxxix, pp. 155, 156. 2 See Bk. II, par. το. 
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versed in the warp and woof, the beginning and end 

of the subject, cannot be set down as of venerable 
eld, and regarded as the predecessors of others. 
If men have not that in them which fits them to 
precede others, they are without the way proper 
to man, and they who are without the way proper to 
man can only be pronounced defunct monuments of 
antiquity. 

Words like the water that daily issues from the 
cup, and are harmonised by the Heavenly Element 
(of our nature), may be carried on into the region of 
the unlimited, and employed to the end of our years. 
But without words there is an agreement (in prin- 
ciple). That agreement is not effected by words, 
and an agreement in words is not effected by it. 
Hence it is said,‘ Let there be no words.’ Speech 
does not need words. One may speak all his life, 
and not have spoken a (right) word; and one may 
not have spoken all his life, and yet all his life 
been giving utterance to the (right) words. There 
is that which makes a thing allowable, and that 
which makes a thing not allowable, There is that 
which makes a thing right, and that which makes a 
thing not right. How isa thing right? It is right 
because it is right. How is a thing wrong? It is 
wrong because it is wrong. How is a thing allow- 
able? It is allowable because it is so. Howisa 
thing not allowable? It is not allowable because it 
is not so. Things indeed have what makes them 
right, and what makes them allowable. There is 
nothing which has not its condition of right ; nothing 
which has not its condition of allowability. But 
without the words of the (water-) cup in daily use, 
and harmonised by the Heavenly Element (in our 
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nature), what one can continue long in the possession 
of these characteristics ? 

All things are divided into their several classes, 
and succeed to one another in the same way, though 
of different bodily forms. They begin and end as 
in an unbroken ring, though how it is they do so 
be not apprehended. This is what is called the 
Lathe of Heaven; and the Lathe of Heaven is the 

Heavenly Element in our nature. 

2. Awang-jze said to Hui-sze, ‘When Confucius 

was in his sixtieth year, in that year his views 
changed’. What he had before held to be right, he 
now ended by holding to be wrong ; and he did not 
know whether the things which he now pronounced 
to be right were not those which he had for fifty-nine 
years held to be wrong.’ Hui-jze replied, ‘ Confucius 
with an earnest will pursued the acquisition of know- 
ledge, and acted accordingly.’ A wang-3ze rejoined, 
‘Confucius disowned such a course, and never said 

that it was his. He said, “ Man receives his powers 
from the Great Source " (of his being), and he should 
restore them to their (original) intelligence in his 
life. His singing should be in accordance with the 
musical tubes, and his speech a model for imitation. 
When profit and righteousness are set before him, 
and his liking (for the latter) and dislike (of the 

1 Compare this with the same language about At Po-yii in 
Bk. XXV, par. 8. There is no proof to support our author’s 
assertion that the views of Confucius underwent any change. 

3 «The Great Source (Root)’ here is generally explained by 
‘the Grand Beginning.’ It is not easy to say whether we are to 
understand an ideal condition of man designed from the first, or 
the condition of every man as he is born into the world. On the 

‘powers’ received by man, see Mencius VI, i, 6. 
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former), his approval and disapproval, are mani- 
fested, that only serves to direct the speech of men 

_(about him). To make men in heart submit, and 
not dare to stand up in opposition to him; to esta- 
blish the fixed law for all under heaven :—ah ! ah! 
I have not attained to that.”’ 

3. 3ang-3ze twice took office, and on the two 

occasions his state of mind was different. He said, 

‘While my parents were alive I took office, and 
though my emolument was only three ffi! (of grain), 
my mind was happy. Afterwards when I took office, 
my emolument was three thousand £ung?; but I 
could not share it with my parents, and my mind 
was sad.’ The other disciples asked AKung-ni, say- 
ing, ‘Such an one as Shan may be pronounced free 
from all entanglement :—is he to be blamed for 
feeling as he did*?’ The reply was, ‘ But he was 
subject to entanglement‘. If he had been free 
from it, could he have had that sadness? He 

would have looked on his three f( and three thou- 
sand £ung no more than on a heron or a mosquito 
passing before him.’ 

4. Yen Khang 3ze-yd said to Tung-kwo 3ze-£At5, 
‘When I (had begun to) hear your instructions, the 
first year, I continued a simple rustic; the second 

1A ffi=ten tu and four shing, or sixty-four shing, the 
shing at present being rather less than an English pint. 

* A kung=sixty-four tau; but there are various accounts of 
its size. 

5 This sentence is difficult to construe. 
* But Confucius could not count his love for his parents an 

entanglement. 
5 We must suppose this master to be the same as the Nan-kwo 

3ze-khi of Bk. II. 

[49] L 

. 
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year, I became docile; the third year, I compre- 
hended (your teaching); the fourth year, I was 
(plastic) as a thing; the fifth year, I made advances; 

the sixth year, the spirit entered (and dwelt in 
me); the seventh year, (my nature as designed by) 
Heaven was perfected ; the eighth year, I knew no 
difference between death and life; the ninth year, I 

attained to the Great Mystery! 
‘ Life has its work to do, and death ensues, (as if) 

the common character of each were a thing pre- 
scribed. Men consider that their death has _ its 
cause; but that life from (the operation of) the 
Yang has no cause. But is it really so? How 
does (the Yang) operate in this direction? Why 

. does it not operate there ? 
‘Heaven has its places and spaces which can be 

calculated; (the divisions of) the earth can be assigned 
by men, But how shall we search for and find out 
(the conditions of the Great Mystery)? We do not 
know when and how (life) will end, but how shall we 
conclude that it is not determined (from without) ? 
and as we do not know when and how it begins, how 

should we conclude that it is not (so) determined ? 
‘In regard to the issues of conduct which we deem 

appropriate, how should we conclude that there are 
no spirits presiding over them; and where those 
issues seem inappropriate, how should we conclude 
that there are spirits presiding over them ?’ 

? In illustration of the text here Lf Sh@-4ih refers to the use of 

Miéo (i), in the account of the term ‘Spirit,’ in the fifth Ap- 
pendix to the Yi, par. 10, as meaning ‘the subtle (presence and 
operation of God) with all things.’ 3ze-y(’s further exposition of 
his attainments is difficult to understand fully. 
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5. The penumbrae (once) asked the shadow’, 
saying, ‘Formerly you were looking down, and now 
you are looking up; formerly you had your hair 
tied up, and now it is dishevelled; formerly you 
were sitting, and now you have risen up; formerly 
you were walking, and now you have stopped :— 
how is all this?’ The shadow said, ‘Venerable 

Sirs, how do you ask me about such small matters ? 
These things all belong to me, but I do not know 
how they do so. I am (like) the shell of a cicada 
or the cast-off skin of a snake? ;—like them, and yet 
not like them. With light and the sun I make my 
appearance; with darkness and the night I fade 
away. Am not I dependent on the substance from 
which I am thrown? And that substance is itself 
dependent on something else! When it comes, I 
come with it; when it goes, I go with it. When it 

comes under the influence of the strong Yang, I 
come under the same. Since we are both produced 
by that strong Yang, what occasion is there for you 
to question me ?’ 

6. Yang 3ze-4ii* had gone South to Phei 4 , while 
Lao Tan was travelling in the west in AZ#in® (He 
thereupon) asked (L4o-3ze) to come to the border 
(of Phei), and went himself to Liang, where he met 
him. L4o-3ze stood in the middle of the way, and, 

looking up to heaven, said with a sigh, ‘At first I 
thought that you might be taught, but now I see 
that you cannot be. Yang 3ze-A4ii made no reply; 

1 Compare Bk. II, par. 11. 
Such is the reading of 3i4o Hung. 

5 No doubt the Yang ΧΑ of Lieh-3ze and Mencius. 
4 See in XIV, 26b. 

5 In the borders of Phei; can hardly be the great State. 

L2 
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and when they came to their lodging-house, he 
brought in water for the master to wash his hands 
and rinse his mouth, along with a towel and comb. 
He then took off his shoes outside the door, went 

forward on his knees, and said, ‘Formerly, your 
disciple wished to ask you, Master, (the reason 
of what you said); but you were walking, and there 
was no opportunity, and therefore I did not presume 
to speak. Now there is an opportunity, and I beg 
to ask why you spoke as you did.’ L&o-jze replied, 
‘Your eyes are lofty, and you stare ;—who would live 
with you? The purest carries himself as if he were 
soiled; the most virtuous seems to feel himself de- 

fective. Yang 3ze-&ii looked abashed and changed 
countenance, saying, ‘I receive your commands with 
reverence. 
When he first went to the lodging-house, the 

people of it met him and went before him. The 
master of it carried his mat for him, and the mistress 

brought the towel and comb. The lodgers left their 
mats, and the cook his fire-place (as he passed them). 
When he went away, the others in the house would 
have striven with him about (the places for) their 
mats}, 

* So had his arrogant superciliousness given place to humility. 
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BOOK XXVIII. 

Part III. Sxction VI. 

Zang Wang, or ‘ Kings who have wished to resign 
the Throne?’ 

1. Yao proposed to resign the throne to Hsii Yd, 
who would not accept it. He then offered it to 
3ze-kau Kih-ffh2, but he said, ‘It is not unreasonable 

to propose that I should occupy the throne, but 1 
happen to be suffering under a painful sorrow and 
illness. While I am engaged in dealing with it, 
I have not leisure to govern the kingdom.’ Now 
the throne is the most important of all positions, 
and yet this man would not occupy it to the injury 
of his life; how much less would he have allowed 

any other thing to do so! But only he who does 
not care to rule the kingdom is fit to be entrusted 
with it. 

Shun proposed to resign the throne to 3ze-44u 
Kih-po?, who declined in the very same terms as 
Kih-fa had done. Now the kingdom is the greatest 
of all concerns, and yet this man would not give his 
life in exchange for the throne. This shows how 
they who possess the T4o differ from common 
men. 

1 See vol. xxxix, pp. 156, 157. 
3 We know nothing of this man but what is related here. He is, 

no doubt, a fictitious character. ih-f and Kih-po are supposed 
to be the same individual. See Hwang-fi Mf, I, 7. 
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Shun proposed to resign the throne to Shan 
Kiian!, who said, ‘I am a unit in the midst of space 
and time. In winter I wear skins and furs; in 

summer, grass-cloth and linen; in spring I plough 
and sow, my strength being equal to the toil; in 
autumn I gather in my harvest, and am prepared to 
cease from labour and eat. At sunrise I get up and 
work; at sunset I rest. So do I enjoy myself 
between heaven and earth, and my mind is content: 
—why should I have anything to do with the 
throne? Alas! that you, Sir, do not know me 
better!’ Thereupon he declined the proffer, and 
went away, deep among the hills, no man knew where. 

Shun proposed to resign the throne to his friend, 

a farmer of Shih-hi®. The farmer, however, said (to 

himself), ‘ How full of vigour does our lord show 
himself, and how exuberant is his strength! If 
Shun with all his powers be not equal (to the task 
of government, how should I be so?).’ On this he 
took his wife on his back, led his son by the hand, 

and went away to the sea-coast, from which to the 
end of his life he did not come back. 
When Thai-wang Than-fi* was dwelling in Pin 5, 

the wild tribes of the North attacked him. He tried 
to serve them with skins and silks, but they were 
not satisfied. He tried to serve them with dogs 
and horses, but they were not satisfied, and then 

* Nor do we know more of Shan tian, though Mf relates a visit 
of Y4o to him. 

2 Name of a place; where it was is very uncertain. 
5 An ancestor of the House of K4u, who about B.c. 1325 removed 

from Pin (in the present small department so called of Shen-hsf), 
and settled in the district of K/i-shan, department of Fang-shiang. 
He was the grandfather of king Wan. 
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with pearls and jade, but they were not satisfied. 
What they sought was his territory. Thdi-wang 
Than-fa said (to his people), ‘To dwell with the elder 
brother and cause the younger brother to be killed, 
or with the father and cause the son to be killed,—this 
is what I cannot bear to do. Make an effort, my 
children, to remain here. What difference is there 

between being my subjects, or the subjects of those 
wild people? And I have heard that a man does not 
use that which he employs for nourishing his people 
to injure them.’ Thereupon he took his staff and 
switch and left, but the people followed him in an 
unbroken train, and he established a (new) state at 
the foot of mount αι, Thus Thai-wang Than-fd 
might be pronounced one who could give its (due) 
honour to life. Those who are able to do so, 

though they may be rich and noble, will not, for 
that which nourishes them, injure their persons; 

and though they may be poor and mean, will not, 
for the sake of gain, involve their bodies (in danger). 
The men of the present age who occupy high offices 
and are of honourable rank all lose these (advan- 

tages) again, and in the prospect of gain lightly 
expose their persons to ruin :—is it not a case of 
delusion ? 

The people of Yiieh three times in succession 
killed their ruler, and the prince Sau?, distressed 

by it, made his escape to the caves of Tan, so that 
Yiieh was left without a ruler. The people sought 

1 See note 3, p. 150. 
3 Sze-m4 Xhien takes up the history of Yiieh at a later period, 

and we have from him no details of this prince Sau. Tan-hsiieh was 
the name of a district in the south of Yiieh, in which was a valley 
with caves containing cinnabar ;—the fabled home of the phoenix. 
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for the prince, but could not find him, till (at last) they 
followed him to the cave of Tan. The prince was 
not willing to come out to them, but they smoked 
him out with moxa, and made him mount the royal 
chariot. As he took hold of the strap, and mounted 
the carriage, he looked up to heaven, and called out, 

“Ὁ Ruler, O Ruler, could you not have spared me 

this?’ Prince 588 did not dislike being ruler ;—he 
disliked the evil inseparable from being so. It may 
be said of him that he would not for the sake of 
a kingdom endanger his life; and this indeed was 
the reason why the people of Yiieh wanted to get 
him for their ruler. 

2. Han! and Wei? were contending about some 
territory which one of them had wrested from the 
other. 3ze-hwa 3ze ? went to see the marquis A4o-hsi 
(of Han) ὃ, and, finding him looking sorrowful, said, 
‘Suppose now that all the states were to sign an 
agreement before you to the effect that ‘“‘ Whoever 
should with his left hand carry off (the territory in 
dispute) should lose his right hand, and whoever 
should do so with his right hand should lose his 
left hand, but that, nevertheless, he who should carry 

it off was sure to obtain the whole kingdom ;” would 
your lordship feel yourself able to carry it off?’ 
The marquis said, ‘I would not carry it off” and 

3ze-hw4 rejoined, ‘Very good. Looking at the 
thing from this point of view, your two arms are of 
more value to you than the whole kingdom. But 

1 Two of the three states into which the great state of 3in was 
divided about the beginning of the fifth century s.c. 

? A native, we may call him a philosopher, of Wei. 
* Began his rule in B.c. 359. 
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your body is of more value than your two arms, and 
- Han is of much less value than the whole kingdom. 
The territory for which you are now contending is 
further much less important than Han :—your lord- 
ship, since you feel so much eoncern for your body, 
should not be endangering your life by indulging 
your sorrow.’ 

The marquis K4o-hsi said, ‘Good! Many have 
given me their counsel about this matter; but I 
never heard what you have said.’ 3ze-hwa 3ze may 
be said to have known well what was of great 
importance and what was of little. 

3. The ruler of Lf, having heard that Yen Ho? 
had attained to the T4o, sent a messenger, with a 

gift of silks, to prepare the way for further communi- 
cation with him. Yen Ho was waiting at the door 
of a mean house, in a dress of coarse hempen cloth, 

and himself feeding a cow*. When the messenger 
arrived, Yen Ho himself confronted him. ‘Is this,’ 

said the messenger, ‘the house of Yen Ho?’ ‘It 
is, was the reply; and the other was presenting the 
silks to him, when he said, ‘I am afraid you heard 

(your instructions) wrongly, and that he who sent 
you will blame you. You had better make sure.’ 
The messenger on this returned, and made sure 
that he was right; but when he came back, and 

sought for Yen Ho, he was not to be found. 
Yes; men like Yen Ho do of a truth dislike 

riches and honours. Hence it is said, ‘The true 

1 Perhaps the Yen Ho of IV, 5. 
3 The same thing is often seen at the present day. The party 

in charge of the cow pours its prepared food down its throat from 
a joint of bamboo. 
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object of the T4o is the regulation of the person. 
Quite subordinate to this is its use in the manage- 
ment of the state and the clan; while the govern- 
ment of the kingdom is but the dust and refuse of it.’ 
From this we may see that the services of the Tis 
and Kings are but a surplusage of the work of the 
sages, and do not contribute to complete the person 
or nourish the life. Yet the superior men of the 
present age will, most of them, throw away their 
lives for the sake of their persons, in pursuing their 
(material) objects ;—is it not cause for grief? When- 
ever a sage is initiating any movement, he is sure 
to examine the motive which influences him, and 

what he is about to do. Here, however, is a man, 

who uses a pearl like that of the marquis of Sui! to 
shoot a bird at a distance of 10,000 feet. All men 

will laugh at him; and why? Because the thing 
which he uses is of great value, and what he wishes 
to get is of little. And is not life of more value 
than the pearl of the marquis of Sui ? 

4. 3ze? Lieh-3ze? was reduced to extreme poverty, 
and his person had a hungry look. A visitor men- 
tioned the case to 3ze-yang, (the premier) of Aang, 

saying, ‘Lieh Yii-khdu, I believe, is a scholar who 
has attained to the T4o. Is it because our ruler does 
not love (such) scholars, that he should be living in 
his state in such poverty ?’ 3ze-yang immediately 
ordered an officer to send to him a supply of grain. 

1 Sui was a small feudal state, a dependency of Wei. Its name 
remains in the Sui-Z4u, Teh-an department, H@-pei. The story is 
that one of its lords having healed a wounded snake, the creature 
one night brought him a large pearl in its mouth. 

3 The phraseology is peculiar. See Introductory Note on ΒΚ, 
XXXII. 
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When Lieh-3ze saw the messenger, he bowed to him 
twice, and declined the gift, on which the messenger 
went away. On Lieh-jze’s going into the house, his 
wife looked to him and beat her breast, saying, ‘ I 
have heard that the wife and children of a possessor 
of the T4o all enjoy plenty and ease, but now we 
look starved. The ruler has seen his error, and sent 

you a present of food, but you would not receive it; 
—is it appointed (for us to suffer thus)?’ 326 Lieh- 
3ze laughed and said to her, ‘The ruler does not him- 
self know me. Because of what some one said to 
him, he sent me the grain; but if another speak 

(differently) of me to him, he may look on me as a 
criminal. This was why I did not receive the 
grain.’ 

In the end it did come about, that the people, on 
an occasion of trouble and disorder, put 3ze-yang to 
death. 

5. When king Ko of Α΄ δὰ 1 lost his kingdom, the 
sheep-butcher Yiieh followed him in his flight. When 
the king (recovered) his kingdom and returned to it, 

and was going to reward those who had followed 
him, on coming to the sheep-butcher Yiieh, that 

personage said, ‘When our Great King lost his 
kingdom, I lost my sheep-killing. When his majesty 
got back his kingdom, I also got back my sheep- 
killing. My income and rank have been recovered ; 
why speak further of rewarding me?’ The king, 
(on hearing of this reply), said, ‘ Force him (to take 
the reward) ;’ but Yiieh said, ‘It was not through 

any crime of mine that the king lost his kingdom, 

"1 Bc. 515-489. He was driven from his capital by an invasion 
of WA, directed by WQ 3ze-hsii. 
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and therefore I did not dare to submit to the death 
(which would have been mine if I had remained in 
the capital). And it was not through any service of 
mine that he recovered his kingdom, and therefore I 
do not dare to count myself worthy of any reward 
from him.’ 

The king (now) asked that the butcher should be 
introduced to him, but Yiieh said, ‘ According to the 

law of Kd, great reward ought to be given to great 
service, and the recipient then be introduced to the 
king ; but now my wisdom was not sufficient to pre- 
serve the kingdom, nor my courage sufficient to die 
at the hands of the invaders. When the army of 
Wa entered, I was afraid of the danger, and got 
out of the way of the thieves ;—it was not with a 
distinct purpose (of loyalty) that I followed the king. 
And now he wishes, in disregard of the law, and 

violations of the conditions of our social compact, to 
see me in court ;—this is not what I would like to 

be talked of through the kingdom.’ The king said 
to 3ze-£hi, the Minister of War, ‘ The position of the 

sheep-butcher Yiieh is low and mean, but his setting 
forth of what is right is very high ; do you ask him 
for me to accept the place of one of my three most 
distinguished nobles!’ (This being communicated 
to Yiieh), he said, ‘I know that the place of such a 
distinguished noble is nobler than a sheep-butcher’s 
stall, and that the salary of 10,000 £ung is more than 
its profits. But how should I, through my greed of 
rank and emolument, bring on our ruler the name of 
an unlawful dispensation of his gifts? I dare not 

1 Literally, ‘My three banners or flags,’ emblems of the favour 
of the sovereign. 
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respond to your wishes, but desire to return to my 
stall as the sheep-butcher. Accordingly he did not 
accept (the proffered reward). 

6. Yiian Hsien? was living in-LO. His house, 
whose walls were only a few paces round, looked as 
if it were thatched with a crop of growing grass; its 
door of brushwood was incomplete, with branches of 
a mulberry tree for its side-posts ; the window of 
each of its two apartments was formed by an earthen- 
ware jar (in the wall), which was stuffed with some 
coarse serge. It leaked above, and was damp on 
the ground beneath ; but there he sat composedly, 
playing on his guitar. 3ze-kung, in an inner robe 
of purple and an outer one of pure white, riding in 
a carriage drawn by two large horses, the hood of 
which was too high to get into the lane (leading to 
the house), went to see him. Yiian Hsien, in a cap 

made of bark, and slippers without heels, and with a 
stalk of hellebore for a staff, met him at the door. 

‘Alas! Master,’ said 3ze-kung, ‘that you should be 
in such distress!’ Yiian Hsien answered him, ‘I 

have heard that to have no money is to be poor, and 
that not to be able to carry one’s learning into prac- 
tice is to be distressed. I am poor but not in dis- 
tress. 3ze-kung shrank back, and looked ashamed, 

on which the other laughed and said, ‘To act with 
a view to the world’s (praise) ; to pretend to be public- 
spirited and yet be a partisan; to learn in order to 
please men ; to teach for the sake of one’s own gain ; 

to conceal one’s wickedness under the garb of 

ΤΑ disciple of Confucius, called also Yiian Sze ;—see Confucian 
Analects VI, iii, 3. With the description of his house or hut, com- 

pare in the Li £1, XXVIII, το. 
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benevolence and righteousness; and to be fond of 

the show of chariots and horses :—these are things 
which Hsien cannot bear to do.’ 

3ang-3ze was residing in Wei. He wore a robe 
quilted with hemp, and had no outer garment; his 
countenance looked rough and emaciated ; his hands 
and feet were horny and callous ; he would be three 
days without lighting a fire ; in ten years he did not 
have a new suit; if he put his cap on straight, the 
strings would break ; if he drew tight the overlap of 
his robe, his elbow would be seen ; in putting on his 

shoes, the heels would burst them. Yet dragging 
his shoes along, he sang the ‘Sacrificial Odes of 
Shang’ with a voice that filled heaven and earth as 
if it came from a bell or a sounding stone. The 
Son of Heaven could not get him to be a minister ; 
no feudal prince could get him for his friend. So it 
is that he who is nourishing his mind’s aim forgets 
his body, and he who is nourishing his body discards 
all thoughts of gain, and he who is carrying out the 
To forgets his own mind. 

Confucius said to Yen Hui, ‘Come here, Hui. 

Your family is poor, and your position is low; why 
should you not take office ?’ Hui replied, ‘I have 
no wish to be in office. Outside the suburban dis- 
trict I possess fields to the extent of fifty acres, 
which are sufficient to supply me with congee ; and 
inside it I have ten acres, which are sufficient to 

supply me with silk and flax. I find my pleasure in 
playing on my lute, and your doctrines, Master, 
which I study, are sufficient for my enjoyment; 
I do not wish to take office.’ Confucius looked sad, 
changed countenance, and said, ‘ How good is the 

mind of Hui! I have heard that he who is con- 
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tented will not entangle himself with the pursuit of 
gain, that he who is conscious of having gained (the 
truth) in himself is not afraid of losing other things, 
and that he who cultivates the path of inward rec- 
tification is not ashamed though he may have no 
official position. I have long been preaching this ; 
but to-day I see it realised in Hui :—this is what I 
have gained.’ 

7. Prince Mau! of Xung-shan! spoke to Kan-jze?, 
saying, ‘ My body has its place by the streams and 
near the sea, but my mind dwells at the court of 
Wei ;—what have you to say to me in the circum- 
stances?’ an-jze replied, ‘Set the proper value 
on your life. When one sets the proper value on 
his life, gain seems to him unimportant.’ The prince 
rejoined, ‘I know that, but I am not able to over- 
come (my wishes).’ The reply was, ‘If you cannot 
master yourself (in the matter), follow (your inclina- 
tions so that) your spirit may not be dissatisfied. 
When you cannot master yourself, and try to force 
yourself where your spirit does not follow, this is 
what is called doing yourself a double injury; and 
those who so injure themselves are not among the 
long-lived.’ 

Mau of Wei was the son of a lord of ten thousand 
chariots. For him to live in retirement among 
crags and caves was more difficult than for a scholar 
who had not worn the dress of office. Although he 

? Prince Mau was a son of the marquis of Wei, and had been 
appointed to the appanage of Kung-shan,—corresponding to part 
of the present Ting au in Pei Xib-lt. 

? A worthy officer or thinker of Wei. One is not sure that his 
advice was altogether good. 
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had not attained to the T4o, he may be said to have 
had some idea of it. 

8. When Confucius was reduced to extreme dis- 
tress between Aan and 3hAi, for seven days he had 
no cooked meat to eat, but only some soup of coarse 

vegetables without any rice in it. His countenance 
wore the appearance of great exhaustion, and yet he 
kept playing on his lute and singing inside the house. 
Yen Hui (was outside), selecting the vegetables, 
while 3ze-lt and 3ze-kung were talking together, 
and said to him, ‘The Master has twice been driven 

from Li; he had to flee from Wei; the tree (beneath 

which he rested) was cut down in Sung; he was re- 
duced to extreme distress in Shang and Ku; he is 
held in a state of siege here between A/an and 
3hai ; any one who kills him will be held guiltless ; 

there is no prohibition against making him a prisoner. 
And yet he keeps playing and singing, thrumming 
his lute without ceasing. Can a superior man be 
without the feeling of shame to such an extent as 
this?’ Yen Hui gave them no reply, but went in 
and told (their words) to Confucius, who pushed 
aside his lute, and said, ‘ YQ and 3hze are small men. 

Call them here, and I will explain the thing to 
them.’ 
When they came in, 3ze-lf said, ‘Your present 

condition may be called one of extreme distress.’ 
Confucius replied, ‘What words are these! When 
the Superior man has free course with his principles, 
that is what we call his success ; when such course 

is denied, that is what we call his failure. Now 

I hold in my embrace the principles of benevolence 
and righteousness, and with them meet the evils of 
a disordered age ;—where is the proof. of my being 
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in extreme distress? Therefore looking inwards 
and examining myself, I have no difficulties about 
my principles; though I encounter such difficulties 
(as the present), I do not lose my virtue. It is when 
winter’s cold is come, and the hoar-frost and snow 

are falling, that we know the vegetative power of 
the pine and cypress. This strait between Aan 
and 3h4i is fortunate for me.’ He then took back 

his lute so that it emitted a twanging sound, and 
began to play and sing. (At the same time) 3ze-ld, 
hurriedly, seized a shield, and began to dance, while 

3ze-kung said, ‘I did not know (before) the height 
of heaven nor the depth of the earth.’ 

The ancients who had got the T4o were 
happy when reduced to extremity, and happy when 
having free course. Their happiness was indepen- 
dent of both these conditions. The T4o and its 
characteristics !—let them have these and distress 
and success come to them as cold and heat, as wind 

and rain in the natural order of things. Thus it was 

that Hsit YQ found pleasure on the north of the 
river Ying, and that the earl of Kung enjoyed him- 
self on the top of mount (Kung) }. 

9. Shun proposed to resign the throne to his 
friend, the Northerner W4-#4i?, who said, ‘A 

strange man you are, O sovereign! You (first) 
lived among the channeled fields, and then your 

1 This takes us to the famous Kung-ho period (B.c. 842-828), 
but our author evidently follows the account of it found in the 
‘Bamboo Books;’—see the prolegomena to the Shi King, 
p- 154. 

2 We found, in Book XXI (see vol. xxxix, p. 133), WO-Aai 
as the name of Thien 3ze-fang. Here is the same name belonging 

to a much earlier man, ‘a man of the north.’ 

[40] M 
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place was in the palace of Y4o. And not only so:— 
you now further wish to extend to me the stain of 
your disgraceful doings. Iam ashamed to see you.’ 
And on this he threw himself into the abyss of 
Khing-lang?. 
When Thang was about to attack Kieh, he took 

counsel with Pien Sui, who said, ‘It is no business 

of mine. Thang then said, ‘To whom should I 
apply ?’? And the other said, ‘I do not know. 
Thang then took counsel with WO Kwang, who gave 
the same answer as Pien Sui; and when asked to 

whom he should apply, said in the same way, ‘I do 
not know.’ ‘Suppose,’ Thang then said, ‘I apply 
to [ Yin, what do you say about him?’ The reply 
was, ‘He has a wonderful power in doing what is 
disgraceful, and I know nothing more about him!’ 

Thang thereupon took counsel with { Yin, attacked 
Kieh, and overcame him, after which he proposed to 
resign the throne to. Pien Sui, who declined it, 

saying, ‘When you were about to attack Kieh, and 
sought counsel from me, you must have supposed 
me to be prepared to be a robber. Now that you 
have conquered Xieh,-and propose to resign the 
throne to me, you must consider me to be greedy. 
I have been born in an age of disorder, and a man 
without principle twice comes, and tries to extend 
to me the stain of his disgraceful proceedings !|— 
I cannot bear to hear the repetition of his proposals.’ 
With this he threw himself into the KAu? water 
and died. 

? At the foot of a hill in the present department of Nan-yang, 
Ho-nan. 

* The reading uncertain. 
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Thang further made proffer of the throne to 
Wd Kwang}, saying, ‘The wise man has planned it; 
the martial man has carried it through; and the 
benevolent man should occupy it:—this was the 
method of antiquity. Why should you, Sir, not 
take the position?’ Wt Kwang refused the proffer, 
saying, ‘To depose the sovereign is contrary to 
right; to kill the people is contrary to benevo- 
lence. When another has encountered the risks, if 

I should accept the gain of his adventure, I should 
violate my disinterestedness. I have heard it said, 
“Tf it be not right for him to do so, one should not 
accept the emolument; in an age of unprincipled 
(government), one should not put foot on the soil 
(of the) country :”—how much less should I accept 
this position of honour! I cannot bear to see you 
any longer. And with this he took a stone on his 
back, and drowned himself in the Lii water 2. 

10. Formerly, at the rise of the αι dynasty, 

there were two brothers who lived in Κὐ- 8, and 

were named Po-t and Sht-2/i1. They spoke together 
and said, ‘We have heard that in the west there is 

one who seems to rule according to the Right Way; 
let us go and see.’ (Accordingly) they came to the 
south of (mount) AAi; and when king Wd heard 
of them, he sent (his brother) Sh Tan to see them, 

and make a covenant with them, engaging that their 
wealth should be second (only to that of the king), 
and that their offices should be of the first rank, 

1 Not elsewhere heard of, save in the same connexion. 

2 In the west of Liao-tung. 
8 A small principality, in the present Lwan-44u, department of 

Yung-phing Xih-It. 

M 2 
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and instructing him to bury the covenant with the 
blood of the victim after they had smeared the cor- 
ners of their mouths with it". The brothers looked 
at each other and laughed, saying, ‘Ah! How 
strange! This is not what we call the Right Way. 
Formerly, when Shin N&ng had the kingdom, he 
offered his sacrifices at the proper seasons and with 
the utmost reverence, but without praying for any 
blessing. Towards men he was leal-hearted and 
sincere, doing his utmost in governing them, but 
without seeking anything for himself. When it was 
his pleasure to use administrative measures, he did 
so; and a sterner rule when he thought that would 
be better. He did not by the ruin of others estab- 
lish his own power; he did not exalt himself by 
bringing others low; he did not, when the time 
was opportune, seek his own profit. But now Kau, 
seeing the disorder of Yin, has suddenly taken the 
government into its hands; with the high it has 
taken counsel, and with those below employed 
bribes; it relies on its troops to maintain the terror 

of its might; it makes covenants over victims to 

prove its good faith; it vaunts its proceedings to 
please the masses; it kills and attacks for the sake 

of gain:—this is simply overthrowing disorder and 
changing it for tyranny. We have heard that the 
officers of old, in an age of good government, did 
not shrink from their duties, and in an age of 
disorder did not recklessly seek to remain in office. 
Now the kingdom is in a state of darkness; the 

virtue of Au is decayed. Than to join with it and 

? According to the usual forms in which a covenant was made 
and established. The translation is free and diffuse. 
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lay our persons in the dust, it is better for us to 
abandon it, and maintain the purity of our conduct.’ 

The two princes then went north to the hill of 
Shau-yang!, where they died of starvation. If men 
such as they, in the matter of riches and honours, 
can manage to avoid them, (let them do so); but 
they must not depend on their lofty virtue to 
pursue any perverse course, only gratifying their 
own tendencies, and not doing service in their time: 
—this was the style of these two princes. 

* In the present department of Phf-Aau, Shan-hsf, 
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BOOK XXIX. 

Part III. Section VII. 

Το Xih, or ‘The Robber Xih?. 

1. Confucius was on terms of friendship with 

Lif-hsid Ai?, who had a brother named Το Aih. 

This Tao Kih had 9,000 followers, who marched 

at their will through the kingdom, assailing and 
oppressing the different princes. They dug through 
walls and broke into houses; they drove away 

people's cattle and horses; they carried off people's . 
wives and daughters. In their greed to get, they 
forgot the claims of kinship, and paid no regard 
to their parents and brethren. They did not 
sacrifice to their ancestors. Wherever they passed 
through the country, in the larger states the people 
guarded their city walls, and in the smaller the 
people took to their strongholds. All were dis- 
tressed by them. 

Confucius spoke to Lif-hsia ΚΑΊ, saying, ‘Fathers 

should be able to lay down the law to their sons, 

1 See vol. xxxix, pp. 157, 158. 
3 Better known as Li@-hsia Hui, under which designation he is 

mentioned both in the Confucian Analects and in Mencius, but it 

is an anachronism to say that Confucius was on terms of friendship 
with him. He was a scion of the distinguished family of Xan in 
LQ, and was called Kan Hwo and Kan Kfzin. We find, in the 
80 Kwan, a son of his employed in an important expedition in 
B.c. 634, 80 that he, probably, had passed away before Confucius 
was born in B.c. 551, and must certainly have deceased before the 
death of 3ze-lf (480), which is mentioned in the Book. 
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and elder to instruct their younger brothers: If 
they are unable to do so, they do not fulfil the 
duties of the relationships which they sustain. You, 
Sir, are one of the most talented officers of the 

age, and your younger brother is this Robber Xih. 
He is a pest in the kingdom, and you are not able 
to instruct him better; I cannot but be ashamed of 

you, and I beg to go for you and give him counsel.’ 
Lid-hsié i replied, ‘You say, Sir, that fathers 

must be able to lay down the law to their sons, 

and elder to instruct their younger brothers, but. 
if sons will not listen to the orders of their fathers, 

nor the younger receive the lessons of their elder 
brothers, though one may have your powers of per- 

_ suasion, what is to be done? And, moreover, ΑΝ 

is a man whose mind is like a gushing fountain, and 
his will like a whirlwind; he is strong enough to 
resist all enemies, and clever enough to gloss over 
his wrong-doings. If you agree with him, he is 
glad; if you oppose him, he is enraged; and he 
readily meets men with the language of abuse. 
You must not go to him’ 

Confucius, however, did not attend to this advice. 

With Yen Hui as his charioteer, and 3ze-kung 
seated on the right, he went to see T4éo Aih, whom 

he found with his followers halted on the south 
of Thai-shan, and mincing men’s livers, which he 

gave them to eat. Confucius alighted from his 
carriage, and went forward, till he saw the usher, 

to whom he said, ‘I, Khung Kid of Lf, have 

heard of the general’s lofty righteousness, bowing 
twice respectfully to the man as he said so. The 
usher went in and announced the visitor. But when 
Tao Kih heard of the arrival, he flew into a great 
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rage; his eyes became like blazing stars, and his 
hair rose up and touched his cap. ‘Is not this 
fellow,’ said he, ‘Khung Zid, that artful hypocrite 

of Li? Tell him from me, “You invent speeches 

and babble away, appealing without ground to (the 
examples of) Wan and Wd. The ornaments on 
your cap are as many as the branches of a tree, 
and your girdle is (a piece of skin) from the ribs 
of a dead ox. The more you talk, the more non- 
sense you utter. You get your food without (the 
labour of) ploughing, and your clothes without (that 
of) weaving. You wag your lips and make your 
tongue a drum-stick. You arbitrarily decide what 
is right and what is wrong, thereby leading astray 
the princes throughout the kingdom, and making 
its learned scholars not occupy their thoughts with 
their proper business. You recklessly set up your 
filial piety and fraternal duty, and curry favour with 
the feudal princes, the wealthy and the noble. Your 
offence is great; your crime is very heavy. Take 
yourself off home at once. If you do not do so, 
I will take your liver, and add it to the provision 
for to-day’s food.”’ 

But Confucius sent in another message, saying, 
‘IT enjoy the good will of (your brother) K1, and 
I wish and hope to tread the ground beneath your 
tent?’ When the usher had communicated this 
message, Tao ‘ih said, ‘Make him come forward:’ 

On this Confucius hastened forwards. Declining 
to take a mat, he drew hastily back, and bowed 

twice to Tao Xih, who in a great rage stretched 

? That is, I wish to have an interview with you, to see and speak 
to you face to face. 
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his legs apart, laid his hand on his sword, and with 
glaring eyes and a voice like the growl of a nursing 
tigress, said, ‘Come forwards, Kid. If what you 

say be in accordance with my mind, you shall live ; 

but, if it be contrary to it, you shall die.’ Confucius 
replied, ‘I have heard that everywhere under the 

sky there are three (most excellent) qualities. To 
be naturally tall and large, to be elegant and hand- 
some without a peer, so that young and old, noble 
and mean, are pleased to look upon him ;—this is 
the highest of those qualities. To comprehend both 
heaven and earth in his wisdom, and to be able 

to speak eloquently on all subjects ;—this is the 
middle one of them. To be brave and courageous, 
resolute and daring, gathering the multitudes round 
him, and leading on his troops ;—this is the lowest 

of them. Whoever possesses one of these qualities 
is fit to stand with his face to the south}, and style 
himself a Prince. But you, General, unite in your- 
self all the three. Your person is eight cubits and 
two inches in height; there is a brightness about 
your face and a light in your eyes; your lips look 
as if stained with vermilion; your teeth are like 
rows of precious shells; your voice is attuned to 
the musical tubes, and yet you are named “The 
Robber Ath.” I am ashamed of you, General, and 
cannot approve of you. If you are inclined to listen 
to me, I should like to go as your commissioner 
to Wd and Yiieh in the south; to AA#i and Ld in 

the north; to Sung and Wei in the east; and to 

3in and Kd in the west. I will get them to build 
for you a great city several hundred li in size, to 

1 To take the position of a ruler in his court. 
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establish under it towns containing several hundred 
thousands of inhabitants, and honour you there as 
a feudal lord. The kingdom will see you begin 
your career afresh; you will cease from your wars 
and disband your soldiers; you will collect and 
nourish your brethren, and along with them offer 
the sacrifices to your ancestors':—this will be a 
course befitting a sage and an officer of ability, 
and will fulfil the wishes of the whole kingdom.’ 

‘Come forward, Kid,’ said T4o ih, greatly en- 
raged. ‘Those who can be persuaded by considera- 
tions of gain, and to whom remonstrances may be 
addressed with success, are all ignorant, low, and 

ordinary people. That I am tall and large, elegant 
and handsome, so that all who see me are pleased 
with me ;—this is an effect of the body left me by 
my parents. Though you were not to praise me 
for it, do I not know it myself? And I have heard 

that he who likes to praise men to their face will 
also like to speak ill of them behind their back. 
And when you tell me of a great wall and a multi- 
tudinous people, this is to try to persuade me by con- 
siderations of gain, and to cocker me as one of the 
ordinary people. But how could such advantages 
last for long? Of all great cities there is none so 
great as the whole kingdom, which was possessed 
by Y4o and Shun, while their descendants (now) 
have not so much territory as would admit an awl?. 
Thang and Wd were both set up as the Sons of 
Heaven, but in after ages (their posterity) were cut 

It is said near the beginning that Xih and his followers had 
ceased to offer such sacrifices ;—they had no religion. 

* The descendants of those worthies were greatly reduced ; but 
they still had a name and a place. 
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off and extinguished ;—was not this because the gain 
of their position was so great a prize!? 

‘And moreover I have heard that anciently birds 
and beasts were numerous, and men were few, so 

that they lived in nests in order to avoid the animals. 
In the daytime they gathered acorns and chestnuts, 
and in the night they roosted on the trees; and on 
account of this they are called the people of the 
Nest-builder. Anciently the people did not know the 
use of clothes. In summer they collected great stores 
of faggots, and in winter kept themselves warm by 
means of them; and on account of this they are 

keer ee 

called the people who knew how to take care of ͵ 
their lives. In the age of Shin Nang, the people 
lay down in simple innocence, and rose up in quiet ‘ 
security. They knew their mothers, but did not 
know their fathers. They dwelt along with the elks 
and deer. They ploughed and ate; they wove and 
made clothes; they had no idea of injuring one 
another :—this was the grand time of Perfect virtue *. ς 
Hwang-T!, however, was not able to perpetuate 
this virtuous state. He fought with AZih-yd ὃ in the 
wild of Ko-l0* till the blood flowed over a hundred 
li. When Y4o and Shun arose, they instituted their 
crowd of ministers. Thang banished his lord. King 
Wd killed AK4u. Since that time the strong have 
oppressed the weak, and the many tyrannised over 
the few. From Thang and Wad downwards, (the 

1 See note 2, p. 170. 
2 Compare the description of this primeval time in Book X, par. 4. 
5 Commonly spoken of as ‘the first rebel.’ See Mayers’s Manual, 

p. 36. 

_ * Perhaps in the present Ρᾷο- δὴ X4u, department of Hsiian-hw4, 
Xib-it. 
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rulers) have all been promoters of disorder and con- 
fusion. You yourself now cultivate and inculcate 
the ways of Wan and Wd; you handle whatever 
subjects are anywhere discussed for the instruction 
of future ages. With your peculiar robe and narrow 
girdle, with your deceitful speech and hypocritical 
conduct, you delude the lords of the different states, 
and are seeking for riches and honours. There is 
no greater robber than you are ;—why does not all 
the world call you the Robber A4Zid, instead of 
styling me the Robber Aih? 

‘You prevailed by your sweet speeches on 3ze-ld, 
and made him your follower; you made him put 
away his high cap, lay aside his long sword, and 
receive your instructions, so that all the world said, 
“ Khung X4Zid is able to arrest violence and repress 
the wrong-doer ;” but in the end, when 3ze-l0 wished 
to slay the ruler of Wei, and the affair proved un- 
successful, his body was exhibited in pickle over 
the eastern gate of the capital ;—so did your teaching 
of him come to nothing. 

‘Do you call yourself a scholar of Ῥσε a sage ἢ 
Why, you were twice driven out of Lf; you had to 
run away from Wei; you were reduced to extre- 
mity in Ai; you were held in a state of siege 
between Aan and Zhai; there is no resting-place 
for your person in the kingdom ; your instructions 
brought 3ze-ld to pickle. Such have been the mis- 
fortunes (attending your course). You have done 
no good either for yourself or for others ;—how can 
your doctrines be worth being thought much of ? 

‘ There is no one whom the world exalts so much 
as it does Hwang-Ti, and still he was not able to 
perfect his virtue, but fought in the wilderness of 
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Ko-ld, till the blood flowed over a hundred 11, YAo 

was not kind to his son’. Shun was not filial 3, 
Yii was paralysed on one side*, Thang banished 
his sovereign. King Wd smote Kau. King Wan 
was imprisoned in Yd-li#. These are the six men 
of whom the world thinks the most highly, yet 
when we accurately consider their history, we see 
that for the sake of gain they all disallowed their 
true (nature), and did violence to its proper quali- 
ties and tendencies:—their conduct cannot be 
thought of but with deep shame. 
‘Among those whom the world calls men of 

ability and virtue were (the brothers) Po-f and Shd- 
khi, They declined the rule of Kd-£0, and died of 
starvation on the hill of Shau-yang, leaving their 
bones and flesh unburied. Ῥᾶο 3i4o vaunted his 

conduct, and condemned the world, but he died with 

his arms round a tree®. When Shan-thd Ti’s re- 
monstrances were not listened to, he fastened a 

stone on his back, and threw himself into the Ho, 
where he was eaten by the fishes and turtles® 
Kieh 3ze-thui was the most devoted (of followers), 
and cut a piece from his thigh as food for duke Wan. 
But when the duke afterwards overlooked him (in 

1 Referring to his setting aside his unworthy son, Tan-#0, and 
giving the throne to Shun. 

2 See in Mencius, V, i, 1. 3, 4. 

5 This, I think, is the meaning; the fact was highly honourable 
to Yii, and brought on by his devotion to his labours. 

4 In the present district of Thang-yin, department Khang-teh, 
Ho-nan. There king W&n pursued his labours on the Yf King. 

5 A recluse of the time of Confucius, according to Han Ying 
(I, art. 27). After a dispute with 3ze-kung, he committed suicide 
in the way described. 

® See art. 26, in the same Book of Han Ying. 



174 THE TEXTS OF TAOISM. BK, XXIX. 

his distribution of favours), he was angry, and went 
away, and was burned to death with a tree in his 
arms!, Wei Shang had made an appointment with 
a girl to meet him under a bridge; but when she 
did not come, and the water rose around him, he 

would not go away, and died with his arms round one 
of the pillars’. (The deaths of) these four men 
were not different from those of the dog that is torn 
in pieces, the pig that is borne away by a current, or 
the beggar (drowned in a ditch) with his alms-gourd 
in his hand. They were all caught as in a net by 
their (desire for) fame, not caring to nourish their 
life to its end, as they were bound to do. 

‘Among those whom the world calls faithful 
ministers there have been none like the prince Ρί- 
kan and Wd 3ze-hsii. But 3ze-hsii’s (dead) body 
was cast into the Kiang, and the heart of Pi-kan was 
cut out. These two were what the world calls loyal 
ministers, but the end has been that everybody 
laughs at them. Looking at all the above cases, 
down to those of 3ze-hsii and Pi-kan, there is not 

one worthy to be honoured; and as to the admoni- 
tions which you, Aii, wish to impress on me, if 
you tell me about the state of the dead, Iam unable 
to know anything about it; if you tell me about the 
things of men (alive), they are only such as I have 
stated, what I have heard and know all about. 

I will now tell you, Sir, my views about the condi- 

tion of man. The eyes wish to look on beauty; 
the ears to hear music; the mouth to enjoy flavours ; 

the will to be gratified. The greatest longevity man 

1 See Mayers’s Manual, p. 80. 
3 Supposed to be the same with the Wei-shang K4o, mentioned 

in Analects, V, 23 ;—see Mayers’s Manual, p. 251. 
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can reach is a hundred years; a medium longevity 

is eighty years; the lowest longevity is sixty. Take 
away sickness, pining, bereavement, mourning, 
anxieties, and calamities, the times when, in any 
of these, one can open his mouth and laugh, are only 
four or five days in a month. Heaven and earth 
have no limit of duration, but the death of man has 

its (appointed) time. Take the longest amount of 
a limited time, and compare it with what is unli- 
mited, its brief existence is not different fromthe 

passing of a crevice by one of king M(’s horses}. 
Those who cannot gratify their will and natural 
aims, and nourish their appointed longevity, are all 
unacquainted with the (right) Way (of life). I cast 
from me, ‘Aid, all that you say. Be quick and go. 
Hurry back and say not a word more. Your Way is 
only a wild recklessness, deceitful, artful, vain, and 

hypocritical. It is not available to complete the true 
(nature of man); it is not worth talking about!’ 

Confucius bowed twice, and hurried away. He 
went out at the door, and mounted his carriage. 
Thrice he missed the reins as he tried to take hold 
of them. His eyes were dazed, and he could not 
see; and his colour was that of slaked lime. He 

laid hold of the cross-bar, holding his head down, 
and unable to draw his breath. When he got back, 

outside the east gate of (the capital of) La, he en- 
countered Lif-hsia Ai, who said to him, ‘ Here you 

are, right in the gate. For some days I have not 
seen you. Your carriage and horses are travel- 
stained ;—have you not been to see Tao Kih?’ Con- 

1 King Mf had eight famous horses, each having its own name. 
The name of only one—4Aih-Ai—is given here. See Bk. XVII; 
par. 5. 
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fucius looked up to heaven, sighed, and said, ‘Yes.’ 

The other went on, ‘And did he not set himself in 

opposition to all your views, as I said he would do ?’ 
‘He did. My case has been that of the man who 
cauterised himself without being ill. I rushed away, 
stroked the tiger’s head, played with his whiskers, 
and narrowly escaped his mouth,’ 

2. §ze-kang! asked Μη Ka4u-teh’, saying, ‘Why 
do you not pursue a (righteous) course? Without 
such a course you will -not be believed in; unless 

you are believed in, you will not be employed in 
office; and if not employed in office, you will not 
acquire gain. Thus, if you look at the matter from 
the point of reputation, or estimate it from the point 
of gain, a righteous course is truly the right thing. 
If you discard the thought of reputation and gain, 
yet when you think over the thing in your own mind, 
you will see that the scholar should not be a single 
day without pursuing a (righteous) course. Man 
K4u-teh said, ‘ He who has no shame becomes rich, 

and he in whom many believe becomes illustrious. 
Thus the greatest fame and gain would seem to 
spring from being without shame and being believed 
in. Therefore if you look at the matter from the 
point of reputation, or estimate it from the point of 
gain, to be believed in is the right thing. If you dis- 
card the thought of fame and gain, and think over the 
thing in your own mind, you will see that the scholar 
in the course which he pursues is (simply) holding 
fast his Heavenly (nature, and gaining nothing).’ 

1 We are told (Analects, II, 18) that 3ze-4ang ‘studied with a 

view to official emolument.’ This is, probably, the reason why he 
appears as interlocutor in this paragraph, 

* A fictitious name, meaning, ‘Full of gain recklessly got.’ 
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3ze-kang said, ‘Formerly Kieh and K4Au each en- 
joyed the honour of being the sovereign, and all the 
wealth of the kingdom was his; but if you now say to 
a (mere) money-grabber, “ Your conduct is like that 
of Kieh or K4u,” he will look ashamed, and resent 

the imputation :—(these two sovereigns) are despised 
by the smallest men. ung-ni and Mo Ti (on the 
other hand) were poor, and common men; but if you 
say to a Prime Minister that his conduct is like that 
of Kung-nt or Mo Ti, then he will be put out and 
change countenance, and protest that he is not worthy 
(to be so spoken of) :—(these two philosophers) are 
held to be truly noble by (all) scholars. Thus it 
is that the position of sovereign does not necessarily 
connect with being thought noble, nor the condition 
of being poor and of common rank with being 
thought mean. The difference of being thought 
noble or mean arises from the conduct being good 
or bad.’ M4n Kaéu-teh replied, ‘Small robbers are 
put in prison; a great robber becomes a feudal lord ; 

and in the gate of the feudal lord your righteous 
scholars will be found. For instance, Hsido-po!, the 

duke Hwan, killed his elder brother, and took his 

sister-in-law to himself, and yet Kwan Aung became 
his minister; and Thien Kang, styled Aang-jze, 
killed his ruler, and usurped the state?, and yet 
Confucius received a present of silks from him. In 
their discussions they would condemn the men, but 

} The name of duke Hwan. 
* Compare the account of the same transaction in Book X, 

par. 1. See also Analects, XIV, 22. But there is no evidence 
but rather the contrary, that Confucius ever received a gift from 
Thien or KA4n Hang. 

[40] Ν 
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in their conduct they abased themselves before 
them. In this way their words and actions must 
have been at war together in their breasts ;—was it 

not a contradiction and perversity? As it is said in 
a book, “Who is bad? and who is good? The 
successful is regarded as the Head, and the un- 
successful as the Tail.”’ 

3ze-kang said, ‘If you do not follow the usual 
course of what is held to be right, but observe no 

distinction between the near and remote degrees 
of kin, no difference between the noble and the 

mean, no order between the old and the young, 
then how shall a separation be made of the fivefold 
arrangement (of the virtues), and the six parties 
(in the social organisation)?’ M4n K4u-teh replied, 
‘“YAo killed his eldest son, and Shun. banished his 

half-brother! :—did they observe the rules about the 
different degrees of kin? Thang deposed Xieh; 
king Wa overthrew Aéu:—did they observe the 
righteousness that should obtain between the noble 
and the mean? King A? took the place of his elder 
brother?, and the duke of Au killed his? :—did they 

observe the order that should obtain between the 
elder and the younger? The Literati make hypo- 
critical speeches; the followers of Mo hold that 
all should be loved equally:—do we find in them 
the separation of the fivefold arrangement (of the 

1 Exaggerations or misrepresentations. 

* King Af was the so-called king A?-li, the father of king Wan. 
His elder brother, that the state of Kau might descend to him, left 
it, and withdrew south to what was then the wild region of Wf. 
See Analects, VIII, 1; the Shih King, III, i, Ode 7. 3, 4. 

5 Who had joined with W@-kang, son of the tyrant of Yin, in 
rebellion, thus threatening the stability of the new dynasty of Kau. 
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virtues)!, and the six parties (in the social organisa- 
tion)?? And further, you, Sir, are all for reputation, 

and I am all for gain; but where the actual search 
for reputation and gain may not be in accordance 
with principle and will not bear to be examined in 
the light of the right way, let me and you refer the 
matter to-morrow® to the decision of Wa-yo‘%.’ 

(This Wd-yo) said, ‘The small man pursues after 
wealth ; the superior man pursues after reputation. 
The way in which they change their feelings and 
alter their nature is different; but if they were to cast 

away what they do, and replace it with doing nothing, 
they would be the same. Hence it is said, “ Do 
not be a small man;—return and pursue after the 
Heavenly in you. Do not be a superior man ;—follow 

the rule of the Heavenly in you. Be it crooked, be it 
straight, view the thing in the light of Heaven as re- 
vealed in you. Look all round on every side of it, and 
as the time indicates, cease your endeavours. Be it 
right, be it wrong, hold fast the ring in yourself in 
which all conditions converge. Alone by yourself, 
carry out your idea; ponder over the right way. Do 
not turn your course; do not try to complete your 
righteousness. You will fail in what you do. Do not 
haste to be rich; do not follow after your perfection. 
If you do, you will lose the heavenly in you.” 

1 Probably what are called ‘ the five constant virtues.’ 
3 The parties in the ‘ Three Bonds of Society,’ or Three Cardinal 

Objects of Duty. 

* So La Sha-4ih (Ff = BA A). 
4 If we take  ἅ-γο as a name, which is the simplest construction, 

we must still recognise its meaning as denoting ‘one who is unbound 
by the conventionalities of opinion.’ Much of what he is made to 
say is in rhyme, and might also be so translated. 

N 2 
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‘Pi-kan had his heart cut out; 3ze-hsii had his 

eyes gouged out :—such were the evil consequences 
of their loyalty. The upright person! bore witness 
against his father; Wei Shang was drowned :—such 
were the misfortunes of good faith. Pao-sze stood 
till he was dried up; Sh&n-jze would not defend 

himself?:—such were the injuries brought on by dis- 
interestedness, Confucius did not see his mother ; 
Khwang-jze‘ did not see his father :—such were the 
failures of the righteous. These are instances 
handed down from former ages, and talked about 
in these later times. They show us how superior 
men, in their determination to be correct in their 
words and resolute in their conduct, paid the penalty 
of these misfortunes, and were involved in these 

distresses.’ 

3. Mr. Dissatisfied® asked Mr. Know-the-Mean 5, 

saying, ‘There is no man after all who does not strive 
for reputation and pursue after gain. When men are 
rich, then others go to them. Going to them, they put 
themselves beneath them. In that position they do 
honour to them as nobler than themselves. But to 

1 See the Analects, XIII, 18. 
3. The reading of the name here is not certain. The best 

identification perhaps is with Shan Shang (ΕΗ AE), the eldest son 

of duke Hsien of 3in, who was put to death on a false charge of 
having put poison into his father’s food, from which he would not 
defend himself. 

5 A false charge. 
* The Khwang Kang of Mencius, IV, ii, 30, q.v. 

5 Both of these names are fictitious. About the meaning of the 
first, there can be no difference of opinion. I have given that of 
the second according to my understanding of it,—see in the Li 
Xi, Book XXVIII, section I. 
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see others taking that position and doing honour to 
us is the way to prolong life, and to secure the rest 
of the body and the satisfaction of the mind. You 
alone, Sir, however, have no idea of this. Is it that 

your knowledge is deficient? Is it that you have 
the knowledge, but want the strength to carry it 
into practice? Or is it that your mind is made up 
to do what you consider right, and never allow your- 
self to forget it?’ Know-the-Mean replied, ‘ Here 
now is this man judging of us, his contemporaries, 
and living in the same neighbourhood as himself, 
that we consider ourselves scholars who have ab- 
jured all vulgar ways and risen above the world. 
He is entirely without the thought of submitting to 
the rule of what is right. He therefore studies 
ancient times and the present, and the differing 
questions about the right and wrong, and agrees 
with the vulgar ideas and influences of the age, 
abandoning what is most important and discarding 
what is most honourable, in order to be free to act 
as he does. But is he not wide of the mark when 
he thinks that this is the way to promote long life, 
and to secure the rest of the body and the satisfac- 
tion of the mind? He has his painful afflictions and 
his quiet repose, but he does not inquire how his 
body is so variously affected; he has his apprehen- 
sive terrors, and his happy joys, but he does not 
inquire how his mind has such different experiences. 
He knows how to pursue his course, but he does not 

know why he does so. Even if he had the dignity 
of the Son of Heaven, and all the wealth of the 

kingdom were his, he would not be beyond the reach 
of misfortunes and evils.’ Dissatisfied rejoined, 

‘But riches are in every way advantageous to man. 
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With them his attainment of the beautiful and 
mastery of every art become what the perfect man 
cannot obtain nor the sagely man reach to; his 
appropriation of the bravery and strength of others 
enables him to exercise a powerful sway; his avail- 
ing himself of the wisdom and plans of others makes 
him be accounted intelligent and discriminating ; his 
taking advantage of the virtues of others makes him 
be esteemed able and good. Though he may not 
be the holder of a state, he is looked to with awe as 

a ruler and father. Moreover, music, beauty, with 

the pleasures of the taste and of power, are appre- 
ciated by men’s minds and rejoiced in without any 
previous learning of them; the body reposes in 
them without waiting for the example of others. 
Desire and dislike, avoidance and pursuit, do not 
require any master;—this is the nature of man. 
Though the world may condemn one’s indulgence 
of them, who can refrain from it?’ Know-the-Mean 

replied, ‘The action of the wise is directed for 
the good of the people, but they do not go 
against the (proper) rule and degree. Therefore 
when they have enough, they do not strive (for 
more); they have no further object, and so they do 
not seek for one. When they have not enough, 
they will seek for it; they will strive for it in every 
quarter, and yet not think of themselves as greedy. 
If they have (already) a superfluity, they will de- 
cline (any more); they will decline the throne, and yet 
not think of themselves as disinterested :—the con- 
ditions of disinterestedness and greediness are (with 
them) not from the constraint of anything external. 
Through their exercise of introspection, their power 
may be that of the sovereign, but they will not in 
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their nobility be arrogant to others; their wealth 
may be that of the whole kingdom, but they will 
not in their possession of it make a mock of others. 
They estimate the evils to which they are exposed, 
and are anxious about the reverses which they may 
experience. They think how their possessions may 
be injurious to their nature, and therefore they will 

decline and not accept them ;—but not because they 
seek for reputation and praise. ᾿ 

‘ Y4o and Shun were the sovereigns, and harmony 

prevailed. It did so, not because of their benevolence 
towards the people ;—they would not, for what was 
(deemed) admirable, injure their lives. Shan Aiian 
and Hsii YO might have been the sovereigns, but 
they would not receive the throne ;—not that they 
declined it without purpose, but they would not by 
its occupancy injure themselves. These all followed 
after what was advantageous to them, and declined 
what was injurious, and all the world celebrates their 
superiority. Thus, though they enjoy the distinc- 
tion, they did what they did, not for the sake of 
the reputation and praise.’ 

Dissatisfied (continued his argument), saying, 
‘In thus thinking it necessary for their reputation, 
they bitterly distressed their bodies, denied them- 
selves what was pleasant, and restricted themselves 
to a bare sustenance in order to sustain their life; 

but so they had life-long distress, and long-continued 
pressure till their death arrived.’ Know-the-Mean 
replied, ‘Tranquil ease is happiness; a superfluity 
is injurious :—so it is with all things, and especially 
it is so, where the superfluity is of wealth. The ears 
of the rich are provided with the music of bells, 

drums, flageolets and flutes; and their mouths are 
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stuffed with the flesh of fed beasts and with wine of 
the richest flavour; so are their desires satisfied, till 

they forget their proper business :—theirs may be 
pronounced a condition of disorder. Sunk deeply 
in their self-sufficiency, they resemble individuals 
ascending a height with a heavy burden on their 
backs :—their condition may be pronounced one of 
bitter suffering. They covet riches, thinking to derive 
comfort from them; they covet power, and would 
fain monopolise it; when quiet and retired, they 
are drowned in luxurious indulgence; their persons 
seem to shine, and they are full of boasting :—they 
may be said to be in a state of disease. In their 
desire to be rich and striving for gain, they fill their 
stores, and, deaf to all admonition, refuse to desist 

from their course. They are even more elated, 
and hold on their way :—their conduct may be pro- 
nounced disgraceful. When their wealth is amassed 
till they cannot use it, they clasp it to their breasts 
and will not part with it; when their hearts are dis- 
tressed with their very fulness, they still seek for 
-more and will not desist :—their condition may be 
said to be sad. In-doors they are apprehensive of 
pilfering and begging thieves, and out-of-doors they 
are afraid of being injured by plundering robbers ; 
in-doors they have many chambers and partitions, 
and out-of-doors they do not dare to go alone :— 
they may be said to be in a state of (constant) 
alarm. 

‘These six conditions are the most deplorable in 
the world, but they forget them all, and have lost their 
faculty of judgment. When the evil comes, though 
they begged it with all the powers of their nature, 
and by the sacrifice of all their wealth, they could 
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not bring back one day of untroubled peace. When 
they look for their reputation, it is not to be seen; 
when they seek for their wealth, it is not to be got. 
To task their thoughts, and destroy their bodies, 
striving for (such an end as) this ;—is it not a case of 
great delusion ?’ 
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BOOK XXX. 

Part III. Section VIII. 

Yiieh Kien, or ‘ Delight in the Sword-fight'.’ 

Formerly, king Wan of 40? delighted in the 
sword-fight. More than three thousand men, mas- 
ters of the weapon, appeared as his guests, lining the 
way on either side of his gate, and fighting together 
before him day and night. Over a hundred of them 
would die or be (severely) wounded in the course of 
a year, but he was never weary of looking on (at 
their engagements), so fond was he of them. The 
thing continued for three years, when the kingdom 
began to decay, and other states to plan measures 
against it. 

The crown-prince Khwei? was distressed, and laid 
the case before his attendants, saying, ‘If any one 
can persuade the king, and put an end to these 
swordsmen, I will give him a thousand ounces of 

1 See vol. xxxix, pp. 158, 159. 
* Probably king Hui-wan (s.c. 298-265) of Ado, one of the 

states into which the great state of 3in was subdivided, and which 
afterwards all claimed the sovereignty of the kingdom. In this 
Book Awang-3ze appears as a contemporary of king Wan, which 
makes the ‘ formerly’ with which the paragraph commences seem 
strange. 

5 Sze-ma Khien says nothing of king Wan’s love of the sword- 
fight, nor of this son Khwei. He says that in 265 Wan was suc- 

ceeded by his son Tan (F}), who appears to have been quite 
young. 
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silver. His attendants said, ‘(Only) Awang-jze is 
able to do this.’ Thereupon the prince sent men 
with a thousand ounces of silver to offer to Awang- 
3ze, who, however, would not accept them, but went 

with the messengers. When he saw the prince, he 
said, ‘O prince, what have you to say to A4u, and 
why would you give me the silver?’ The prince 
replied, ‘I have heard that you, master, are saga- 

cious and sage. I sent you: respectfully the thou- 
sand ounces of silver, as a prelude to the silks and 
other gifts’. But as you decline to receive them, 
how dare I now tell you (what I wished from you) ?’ 
Kwang-yze rejoined, ‘I have heard, O prince, that 

what you wanted me for was to wean the king from 
what is his delight. Suppose that in trying to per- 
suade his Majesty I should offend him, and not fulfil 
your expectation, I shall be punished with death ;— 
and could I then enjoy this silver? Or suppose 
that I shall succeed in persuading his Majesty, and 
accomplish what you desire, what is there in the 
kingdom of K4o that I might ask for which I would 
not get ?’ 

The crown-prince said, ‘Yes; but my (father), 
the king, will see none but swordsmen.’ A wang-3ze 
replied, ‘I know; but I am expert in the use of the 
sword.’ ‘That is well,’ observed the prince; ‘but 

the swordsmen whom his Majesty sees all have their 
hair in a tangle, with whiskers projecting out. They 
wear slouching caps with coarse and unornamented 
tassels, and their coats are cut short behind. They 
have staring eyes, and talk about the hazards of 

1 This, I think, is the meaning. It may possibly mean ‘ for 
presents to your followers in attendance on you.’ 
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their game. The king is delighted with all this; 
but now you are sure to present yourself to him 
in your scholar’s dress, and this will stand greatly in 
the way of your success.’ 

Kwang-jze said, ‘I will then, with your leave, get 
me a swordsman’s dress.’ This was ready in three 
days, and when he appeared in it before the prince, 
the latter went with him to introduce him to the 
king, who then drew his sword from its scabbard 
and waited for him. When Awang-jze entered the 
door of the hall, he did not hurry forward, nor, when 

he saw the king, did he bow. The king asked him, 
‘What do you want to teach me, Sir, that you have 
got the prince to mention you beforehand?’ The 
reply was, ‘I have heard that your Majesty is fond of 

the sword-fight, and therefore I have sought an 
interview with you on the ground of (my skill in the 
use of) the sword.’ ‘What can you do with your 

sword against an opponent ?’ ‘Let me meet with 
an opponent every ten paces, my sword would deal 
with him, so that I should not be stopped in a march 
of a thousand lf.” The king was delighted with 
him, and said, ‘You have not your match in the 
kingdom. A wang-jze replied, ‘A good swordsman 
first makes a feint (against his opponent), then 
seems to give him an advantage, and finally gives 
his thrust, reaching him before he can return the 
blow. I should like to have an opportunity to show 
you my skill. The king said, ‘Stop (for a little), 
Master. Go to your lodging, and wait for my orders. 
I will make arrangements for the play, and then 
call you.’ 

The king accordingly made trial of his swordsmen 
for seven days, till more than sixty of them were 
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killed; or (severely) wounded. He then selected five 
or six men, and made them bring their swords and 
take their places beneath the hall, after which he 
called Awang-3ze, and said to him, ‘To-day I am 
going to make (you and) these men show what 
you can do with your swords. ‘I have long been 
looking for the opportunity,’ replied A’wang-yze. 
The king then asked him what would be the length 
of the sword which he would use; and he said, ‘ Any 

length will suit me, but I have three swords, any one 

of which I will use, as may please your Majesty. 
Let me first tell you of them, and then go to the 
arena, ‘I should like to hear about the three 
swords,’ said the king; and A wang-3ze went on, 

‘There is the sword of the Son of Heaven; the 

sword of a feudal prince; and the sword of a 
common man,’ 

‘What about the sword of the Son of Heaven ?’ 
‘This sword has Yen-£/i! and Shih-é/ang? for 

its point; Ai and (Mount) Tai? for its edge; 3in 
and Wei for its back; A4u and Sung for its hilt; 
Han and Wei for its sheath. It is embraced by the 
wild tribes all around; it is wrapped up in the four 
seasons ; it is bound round by the Sea of Po*; and 

its girdle is the enduring hills. It is regulated by 
the five elements ; its wielding is by means of Punish- 

ments and Kindness; its unsheathing is like that of 

1 Some noted place in the state of Yen, the capital of which was 
near the site of the present Peking. 

3 A wall, north of Yen, built as a barrier of defence against the 
northern tribes. 

5 Mount Thai. 
* A region lying along the present gulf of Xih-lIt, between the 

Pei-ho and the KAing-ho in Shan-tung. 
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the Yin and Yang; it is held fast in the spring and 
summer ; it is put in action in the autumn and winter. 
When it is thrust forward, there is nothing in front 
of it; when lifted up, there is nothing above it; 
when laid down, there is nothing below it; when 

wheeled round, there is nothing left on any side 
of it; above, it cleaves the floating clouds; and 

below, it penetrates to every division of the earth. 
Let this sword be once used, and the princes are all 

reformed, and the whole kingdom submits. This is 
the sword of the Son of Heaven?.’ 

King Wan looked lost in amazement, and said 
again, ‘And what about the sword of a feudal lord ?’ 
(Kwang-sze) replied, ‘ This sword has wise and brave 
officers for its point; pure and disinterested officers 
for its edge; able and honourable officers for its 

back ; loyal and sage officers for its hilt; valiant 

and eminent officers for its sheath. When this 
sword is thrust directly forward, as in the former 
case, there is nothing in front of it; when directed 

upwards, there is nothing above it ; when laid down, 

there is nothing below it ; when wheeled round, there 

is nothing on any side of it. Above, its law is taken 
from the round heaven, and is in accordance with 

the three luminaries ; below, its law is taken from 

the square earth, and is in accordance with the four 

seasons ; between, it is in harmony with the minds 
of the people, and in all the parts of the state there 
is peace. Let this sword be once used, and you 
seem to hear the crash of the thunder-peal. Within 

1 By this sword Awang-jze evidently means the power of the 
sovereign, supported by the strength of the kingdom, and directed 
by good government. 
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the four borders there are none who do not respect- 
fully submit, and obey the orders of the ruler. This 
is the sword of the feudal lord.’ 

‘ And what about the sword of the common man ?’ 
asked the king (once more). (A wang-jze) replied, 
‘The sword of the common man (is wielded by) 
those who have their hair in a tangle, with whiskers 
projecting out; who wear slouching caps with coarse 
and unornamented tassels, and have their coats cut 

short behind ; who have staring eyes, and talk (only) 
about the hazards (of their game). They hit at one 
another before you. Above, the sword slashes 
through the neck; and below, it scoops out the liver 
and lungs. This is the sword of the common man. 
(The users of it) are not different from fighting 
cocks; any morning their lives are brought to an 
end; they are of no use in the affairs of the state. 
Your Majesty occupies the seat of the Son of 
Heaven, and that you should be so fond of the 
swordsmanship of such common men, is unworthy, 

as I venture to think, of your Majesty.’ 
On this the king drew Awang-jze with him, and 

went up to the top of the hall, where the cook set 
forth a meal, which the king walked round three 
times (unable to sit down to it). A wang-sze said to 
him, ‘Sit down quietly, Great King, and calm your- 
self. I have said all I wished to say about swords.’ 
King W4n, thereafter, did not quit the palace for 
three months, and the swordsmen all killed them- 

selves in their own rooms’. 

1 Kwang-3ze’s parables had had their intended effect. It was 
not in his mind to do anything forthe swordsmen. The commen- 
tators say:—‘Indignant at not being treated as they had been 
before, they all killed themselves.’ 
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BOOK XXXI. 

Part III. Section IX. 

Yi-fa, or ‘The Old Fisherman?’ 

Confucius, rambling in the forest of 3ze-wei?, stopped 

and sat down by the Apricot altar, The disciples 
began to read their books, while he proceeded to 
play on his lute, singing as he did so. He had not 
half finished his ditty when an old fisherman stepped 

1 See vol. xxxix, p. 159. . 
5.Α forest or grove in the neighbourhood of the capital of Lf. 

3ze-wei means ‘ black silken curtains ;’ and I do not know why 
the forest was so denominated. That I have correctly determined 
its position, however, may be inferred from a quotation in the 
Khang-hsf dictionary under the character than (=‘ altar’) to the 
effect that ‘ Confucius, leaving (the capital of) LQ by the eastern 
gate, on passing the old apricot altar, said, “ This is the altar 

reared by 3ang W4n-sung to solemnise covenants.”’ Dr. Mor- 
rison under the same than defines the second phrase—hsing 
than—as ‘ The place where Confucius taught,’ which Dr. Williams, 
under hsing, has amplified into ‘ The place where Confucius had 
his school.’ But the text does not justify so definite a conclusion. 
The picture which the Book raises before my mind is that of a 
forest, with a row or clump of apricot trees, along which was 
a terrace, having on it the altar of 3ang Wan-#ung, and with a 
lake or at least a stream near to it, to which the ground sloped 
down. Here the writer introduces us to the sage and some of his 
disciples, on one occasion, when they were attracted from their 
books and music by the appearance of the old fisherman. I visited 
in 1873, not far from the Confucian cemetery, a ruined building 

called ‘the College of A€Q-Sze,’ which was pointed out as the site of 
the School of Confucius. The place would suit all the demands 
of the situation in this Book. 
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down from his boat, and came towards them. His 

beard and eyebrows were turning white; his hair 
was all uncombed; and his sleeves hung idly down. 
He walked thus up from the bank, till he got to the 
dry ground, when he stopped, and, with his left 
hand holding one of his knees, and the right hand 
at his chin, listened. When the ditty was finished, 

he beckoned to 3ze-kung and 3ze-lQ, who both re- 

sponded and went to him. Pointing to Confucius, 

he said, ‘Who is he?’ §ze-Ifi replied, ‘He is the 
Superior Man of La, ‘And of what family is he?’ 
‘He is of the Khung family.’ ‘And what is the 
occupation of this Mr. Khung?’ To this question 
3ze-li gave no reply, but 3ze-kung replied, ‘ This 
scion of the Khung family devotes himself in his own 
nature to leal-heartedness and sincerity; in his con- 
duct he manifests benevolence and righteousness ; 
he cultivates the ornaments of ceremonies and 

᾿ music; he pays special attention to the relation- 
ships of society ; above, he would promote loyalty 
to the hereditary lords; below, he seeks the trans- 
formation of all classes of the people; his object 
being to benefit the kingdom :—this is what Mr. 
Khung devotes himself to.’ 

_ The stranger further asked, ‘Is he a ruler pos- 
sessed of territory?’ ‘No, was 3ze-kung’s reply. 
‘Is he the assistant of any prince or king?’ ‘ No;’ 
and on this the other began to laugh and to retrace 
his steps, saying as he went, ‘ Yes, benevolence is 
benevolence! But I am afraid he will not escape 
(the evils incident to humanity). By embittering 
his mind and toiling his body, he is imperilling his 
true (nature)! Alas! how far removed is he from 
the proper way (of life) !’ 

[49] oO 
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3ze-kung returned, and reported (what the man 
had said) to Confucius, who pushed his lute aside, 

and arose, saying, ‘Is he not a sage ?’ and down the 
slope he went in search of him. When he reached 
the edge of the lake, there was the fisherman with 
his pole, dragging the boat towards him. Turning 
round and seeing Confucius, he came back towards 
him and stood up. Confucius then drew back, 
bowed to him twice, and went forward. ‘ What do 

you want with me, Sir?’ asked the stranger. The 
reply was, ‘A little while ago, my Master, you broke 
off the thread of your remarks and went away. Infe- 
rior to you, I do not know what you wished to say, 
and have ventured here to wait for your instructions, 
fortunate if I may but hear the sound of your words 
to complete the assistance that you can give me!’ 
‘Ah!’ responded the stranger, ‘how great is your 
love of learning!’ 

Confucius bowed twice, and then rose up, and 
said, ‘Since I was young, I have cultivated learning 

till I am now sixty-nine years old; but I have not 
had an opportunity of hearing the perfect teaching ;— 
dare I but listen to you with a humble and unpreju- 
diced mind?’ The stranger replied, ‘ Like seeks to 
like, and (birds) of the same note respond to one 
another ;—this is a rule of Heaven. Allow me to 

explain what I am in possession of, and to pass 
over (from its standpoint) to the things which occupy 
you. What you occupy yourself with are the affairs 
of men. When the sovereign, the feudal lords, the 
great officers, and the common people, these four 
classes, do what is correct (in their several positions), 

we have the beauty of good order; and when they 
leave their proper duties, there ensues the greatest 
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disorder. When the officials attend to their duties, 

and the common people are anxiously concerned 
about their business, there is no encroachment on 

one another’s rights. 
‘Fields running to waste ; leaking rooms ; insuff- 

ciency of food and clothing ; taxes unprovided for ; 
want of harmony among wives and concubines ; and 
want of order between old and young ;—these are 

the troubles of the common people. 
‘Incompetency for their charges; inattention to 

their official business ; want of probity in conduct ; 
carelessness and idleness in subordinates ; failure of 

merit and excellence; and uncertainty of rank and 
emolument :—these are the troubles of great officers. 

‘No loyal ministers at their courts; the clans in 
their states rebellious; want of skill in their me- 

chanics; articles of tribute of bad quality; late 
appearances at court in spring and autumn; and 
the dissatisfaction of the sovereign :—these are the 
troubles of the feudal lords. 

‘Want of harmony between the Yin and Yang; 
unseasonableness of cold and heat, affecting all 
things injuriously; oppression and disorder among 
the feudal princes, their presuming to plunder and 
attack one another, to the injury of the people ; 
ceremonies and music ill-regulated; the resources 
for expenditure exhausted or deficient; the social 
relationships uncared for; and the people aban- 
doned to licentious disorder :—these are the troubles 

of the Son of Heaven and his ministers. 
‘Now, Sir, you have not the high rank ofa ruler, 

a feudal lord, or a minister of the royal court, nor 

are you in the inferior position of a great minister, 
with his departments of business, and yet you take 

02 
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it on you to regulate ceremonies and music, and to 
give special attention to the relationships of society, 
with a view to transform the various classes of the 
people :—is it not an excessive multiplication of 
your business ? 

‘And moreover men are liable to eight defects, 
and (the conduct of) affairs to four evils; of which 
we must by all means take account. 

‘To take the management of affairs which do not 
concern him is called monopolising. To bring 
forward a subject which no one regards is called 
loquacity. To lead men on by speeches made to 
please them is called sycophancy. To praise men 
without regard to right or wrong is called flattery. 
To be fond of speaking of men’s wickedness is called 
calumny. To part friends and separate relatives 
is called mischievousness. To praise a man 
deceitfully, or in the same way fix on him the 
character of being bad, is called depravity, Without 
reference to their being good or bad, to agree with 
men with double face, in order to steal a knowledge 
of what they wish, is called being dangerous. 
Those eight defects produce disorder among other 
men and injury to one’s self. A superior man will 
not make a friend of one who has them, nor will an 

intelligent ruler make him his minister. 
‘To speak of what I called the four evils :—To 

be fond of conducting great affairs, changing and 
altering what is of long-standing, to obtain for one’s 
self the reputation of meritorious service, is called 
ambition; to claim all wisdom and intrude into 

affairs, encroaching on the work of others, and re-— 
presenting it as one’s own, is called greediness; to 
see his errors without changing them, and to go on 
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more resolutely in his own way when remonstrated 
with, is called obstinacy; when another agrees 

with himself, to approve of him, and, however good 
he may be, when he disagrees, to disapprove of him, 
is called boastful conceit. These are the four 
evils. When one can put away the eight defects, 
and allow no course to the four evils, he begins to 
be capable of being taught.’ 

Confucius looked sorrowful and sighed. (Again) 
he bowed twice, and then rose up and said, ‘I was 

twice driven from Lf. I had to flee from Wei; the 

tree under which I rested was cut down in Sung; 
I was kept in a state of siege between Ain and 
5181, I do not know what errors I had committed 

that I came to be misrepresented on these four 
occasions (and suffered as I did)” The stranger 
looked grieved (at these words), changed counte- 
nance, and said, ‘Very difficult it is, Sir, to make 

you understand. There was a man who was 
frightened at his shadow and disliked to see his 
footsteps, so that he ran to escape from them. But 
the more frequently he lifted his feet, the more 
numerous his footprints were; and however fast he 
ran, his shadow did not leave him. He thought he 
was going too slow, and ran on with all his speed 
without stopping, till his strength was exhausted 
and he died. He did not know that, if he had 

stayed in a shady place, his shadow would have 
disappeared, and that if he had remained still, he 
would have lost his footprints :—his stupidity was 
excessive! And you, Sir, exercise your judgment 
on the questions about benevolence and righteous- 
ness; you investigate the points where agreement 
and difference touch ; you look at the changes from 
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movement to rest and from rest to movement ; you 

have mastered the rules of receiving and giving ; 
you have defined the feelings of liking and dis- 
liking ; you have harmonised the limits of joy and 
anger:—and yet you have hardly been able to 
escape (the troubles of which you speak). If you 
earnestly cultivated your own person, and carefully 
guarded your (proper) truth, simply rendering to 
others what was due to them, then you would have 

escaped such entanglements. But now, when you 
do not cultivate your own person, and make the 
cultivation of others your object, are you not occu- 
pying yourself with what is external ?’ 

Confucius with an air of sadness said, ‘ Allow me 

to ask what it is that you call my proper Truth.’ 
The stranger replied, ‘A man’s proper Truth is pure 
sincerity in its highest degree ;—without this pure 
sincerity one cannot move others. Hence if one 
(only) forces himself to wail, however sadly he may 
do so, it is not (real) sorrow ; if he forces himself to 
be angry, however he may seem to be severe, he 
excites no awe; if he forces himself to show affec- 

tion, however he may smile, he awakens no harmo- 
nious reciprocation. True grief, without a sound, 
is yet sorrowful; true anger, without any demon- 

stration, yet awakens awe ; true affection, without a 

smile, yet produces a harmonious reciprocation. 
Given this truth within, it exercises a spiritual 
efficacy without, and this is why we count it so 
valuable. In our relations with others, it appears 
according to the requirements of each case :—in the 
service of parents, as gentle, filial duty; in the 
service of rulers, as loyalty and integrity ; in festive 
drinking, as pleasant enjoyment; in the performance 
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of the mourning rites, as sadness and sorrow. In 
loyalty and integrity, good service is the principal 
thing ; in festive drinking, the enjoyment ; in the 
mourning rites, the sorrow; in the service of parents, 

the giving them pleasure. The beauty of the ser- 
vice rendered (to a ruler) does not require that it 
always be performed in one way; the service of 
parents so as to give them pleasure takes no account 
of how it is done; the festive drinking which 
ministers enjoyment does not depend on the appli- 
ances for it; the observance of the mourning rites 
with the proper sorrow asks no questions about the 
rites themselves. Rites are prescribed for the prac- 
tice of the common people; man’s proper Truth 
is what he has received from Heaven, operating 
spontaneously, and unchangeable. Therefore the 
sages take their law from Heaven, and prize their 
(proper) Truth, without submitting to the restric- 
tions of custom. The stupid do the reverse of this. 
They are unable to take their law from Heaven, 
and are influenced by other men ; they do not know 
how to prize the proper Truth (of their nature), 
but are under the dominion of ordinary things, and 

change according to the customs (around them) :— 
always, consequently, incomplete. Alas for you, 
Sir, that you were early steeped in the hypocrisies 
of men, and have been so late in hearing about the 

Great Way!’ ; 
(Once more), Confucius bowed twice (to the fisher- 

man), then rose again, and said, ‘That I have met 

you to-day is as if I had the happiness of getting to 
heaven. If you, Master, are not ashamed, but will 

let me be as your servant, and continue to teach me, 

let me venture to ask where your dwelling is. I will 
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then beg to receive your instructions there, and finish 
my learning of the Great Way.’ The stranger re- 
plied, ‘I have heard the saying, “If it be one with 
whom you can walk together, go with him to the 
subtlest mysteries of the Tao. If it be one with 
whom you cannot walk together and he do not 
know the TAo, take care that you do not associate 
with him, and you will yourself incur no responsi- 
bility.” Do your utmost, Sir. I must leave you,— 
I must leave you!’ With this he shoved off his boat, 
and went away among the green reeds. 

Yen Yiian (now) returned to the carriage, where 
3ze-l handed to him the strap; but Confucius did 
not look round, (continuing where he was), till the 
wavelets were stilled, and he did not hear the sound 

of the pole, when at last he ventured to (return and) 
take his seat. 3ze-ld, by his side in the carriage, 
asked him, saying, ‘I have been your servant for a 
long time, but I have never seen you, Master, treat 
another with the awe and reverence which you have 
now shown. I have seen you in the presence of a 
Lord of ten thousand chariots or a Ruler of a thou- 
sand, and they have never received you in a dif- 
ferent audience-room, or treated you but with the 
courtesies due to an equal, while you have still car- 
ried yourself with a reserved and haughty air; but 
to-day this old fisherman has stood erect in front of 
you with his pole in his hand, while you, bent from 
your loins in the form of a sounding-stone, would 
bow twice before you answered him ;—was not your 
reverence of him excessive ? Your disciples will all 
think it strange in you, Master. Why did the old 
fisherman receive such homage from you ?’ 

Confucius leant forward on the cross-bar of the 
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carriage, heaved a sigh, and said, ‘ Difficult indeed 
is it to change you, O YQ! You have been trained 
in propriety and righteousness for long, and yet 
your servile and mean heart has not been taken 
from you. Come nearer, that I may speak fully to 
you. Ifyou meet one older than yourself, and do 
not show him respect, you fail in propriety. If you 
see a man of superior wisdom and goodness, and do 
not honour him, you want the great characteristic of 
humanity. If that (fisherman) did not possess it in 
the highest degree, how could he make others sub- 
mit to him? And if their submission to him be not 
sincere, they do not attain to the truth (of their 
nature), and inflict a lasting injury on their persons. 
Alas! there is no greater calamity to man than the 
want of this characteristic; and you, O Yd, you 

alone, would take such want on yourself. 
‘Moreover, the T4o is the course by which all 

things should proceed. For things to fail in this is 
death; to observe it, is life. To oppose it in prac- 
tice is ruin; to conform it, is success. Therefore 

wherever the sagely man finds the Tao, he honours 
it. And that old fisherman to-day might be said 
to possess it;—dared I presume not to show him 
reverence ?’ 
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BOOK XXXII. 

Part III. Section X. 

Lieh Yii-kh4u 

1. Lieh Yii-khau had started to go to KAi, but 
came back when he was half-way to it. He met 
Po-hwan Wi-zin?, who said, ‘Why have you come 
back ?’ His reply was, ‘I was frightened.’ ‘What 
frightened you?’ ‘I went into ten soup-shops® to 
get a meal, and in five of them the soup was set 
before me before (I had paid for it)*’ ‘But what 
was there in that to frighten you ?’ (Lieh-gze) said, 
‘Though the inward and true purpose be not set 
forth, the body like a spy gives some bright display 
of it. And this outward demonstration overawes 
men’s minds, and makes men on light grounds treat 
one as noble or as aged, from which evil to him will 
be produced. Now vendors of soup supply their com- 
modity simply as a matter of business, and however 
much they may dispose of, their profit is but little, 

1 See vol. xxxix, pp. 160-162. 
3 The same teacher, no doubt, who is mentioned in 11, par. 2, 

and XXI, par. 2, though the Wa in WA-z&n is here 5, and 

there 2π. 

5. Like the tea and congee shanties, I suppose, which a traveller 
in China finds still on the road-side. 

. * The meaning is not plain. There must have been something 
in the respect and generosity of the attendants which made Lieh- 
gze feel that his manner was inconsistent with his profession of 
Taoism. 
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and their power is but slight; and yet they treated 
me as 1 have said :—how much more would the lord 
of ten thousand chariots do so! His body burdened 
with (the cares of his) kingdom, and his knowledge 
overtasked by its affairs, he would entrust those 
affairs to me, and exact from me the successful con- 

duct (of its government). It was this which fright- 
ened me. Po-hwin Woa-zin replied, ‘Admirable 
perspicacity! But if you carry yourself as you do, 

- men will flock to you for protection.’ 
Not long after, Po-hwin Wa-zin went (to visit 

Lieh-jze), and found the space outside his door full 
of shoes'. There he stood with his face to the 
north, holding his staff upright, and leaning his chin 
on it till the skin was wrinkled. After standing so 
for some time, and without saying a word, he was 
going away, when the door-keeper? went in, and 
told Lieh-sze. The latter (immediately) took up his 
shoes, and ran barefoot after the visitor. When he 

overtook him at the (outer) gate, he said, ‘ Since 
you, Sir, have come, are you going away without 
giving me some medicine*?’ The other replied, 
‘It is of no use. I did tell you that men would 

flock to you, and they do indeed do so. It is not 
that you can cause men to flock to you, but you 
cannot keep them from not so coming ;—of what use 
is (all my warning)? What influences them and 
makes them glad is the display of your extra- 
ordinary (qualities); but you must also be influ- 

1 See the Li ΑἹ (vol. xxvii, pp. 70, 71). It is still the custom 
in Japan for visitors to leave their shoes outside, in order not to 
soil the mats. 

2 Whose business it was to receive and announce the guests. 
5 Good advice. 
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enced in your turn, and your proper nature be 
shaken, and no warning can be addressed to you. 
Those who associate with you do not admonish you 
of this. The small words which they speak are 
poison toa man. You perceive it not; you under- 
stand it not ;—how can you separate yourself from 
them ? ; 

‘ The clever toil on, and the wise are sad. Those 

who are without ability seek for nothing. They eat 
to the full, and wander idly about. They drift like 

a vessel loosed from its moorings, and aimlessly 
wander about.’ 

2. A man of ang, called Hwan, learned? his 

books in the neighbourhood of Aid-shih?, and in 
no longer time than three years became a Confucian 
scholar, benefiting the three classes of his kindred‘ 

as the Ho extends its enriching influence for nine 
lt. He made his younger brother study (the prin- 
ciples of) Μοῦ, and then they two—the scholar and 
the Mohist—disputed together (about their respec- 
tive systems), and the father took the side of the 
younger®, After ten years Hwan killed himself. 
(By and by) he appeared to his father in a dream, 
saying, ‘It was I who made your son become a 

1 Was this then Wi-zan’s idea of how the TAoist should carry 
himself? From ‘those who associate with you’ W-zan’s address 

might be rhymed. 
* Read them aloud, and so committed them to memory ;—as 

Chinese schoolboys do still. 
5 The name of a place, or, perhaps, of Hwan’s schoolmaster. 
* Probably, the kindred of his father, mother, and wife ;—through 

his getting office as a scholar. 
δ Or Mih Ti;—Mencius’s heresiarch. 

® Literally, ‘ of Ti,’ as if that had been the name of the younger 
brother, as it was that of the heresiarch. 
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Mohist ; why did you not recognise that good ser- 
vice!? Iam become (but) the fruit of a cypress in 
autumn?, But the Creator’, in apportioning the 
awards of men, does not recompense them for their 

own doings, but recompenses them for the (use of 
the) Heavenly in them. It was thus that Hwan’s 
brother was led to learn Mohism. When this Hwan 
thought that it was he who had made his brother 
different from what he would have been, and pro- 
ceeded to despise his father, he was like the people 
of Ki, who, while they drank from a well, tried to 

keep one another from it. Hence it is said, ‘ Now- 
a-days all men are Hwans‘.’ From this we perceive 
that those who possess the characteristics (of the 
TAo) consider that they do not know them; how 
much more is it so with those who possess the T4o 
itself! The ancients called such (as Hwan) ‘men 
who had escaped the punishment of Heaven.’ 

3. The sagely man rests in what is his proper 
rest; he does not rest in what is not so;—the multi- 

tude of men rest in what is not their proper rest; 
they do not rest in their proper rest δ, 

4. Kwang-jze said, ‘To know the T4o is easy; 
not to say (that you know it) is difficult. To know 
it and not to speak of it is the way to attain to the 

1 The character for this in the text (#8) is explained as meaning 

- ‘a grave,’ with special reference to this passage, in the Khang-hst 
dictionary. 

2 The idea of a grave is suggested by the ‘ cypress,’ and we need 

not try to find it in Ez. 

8. The creator was, in Kwang-3ze’s mind, the Τ ἃ ο. 
4 Arrogating to themselves what was the work of the Tao. 
5 The best editions make this sentence a paragraph by itself. 
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Heavenly; to know and to speak of it, is the way 
to show the Human. The ancients pursued the 
Heavenly (belonging to them), and not the Human.’ 

5. Ad Phing-man' learned how to slaughter the 
dragon ? from Kih-lt Yt, expending (in doing so) all 
his wealth of a thousand ounces of silver. In three 
years he became perfect in the art, but he never 
exercised his skill. 

6. The sage looks on what is deemed necessary 
as unnecessary, and therefore is not at war? (in him- 
self). The mass of men deem what is unnecessary 
to be necessary, and therefore they are often at war 
(in themselves). Therefore those who pursue this 
method of (internal) war, resort to it in whatever they 
seek for. But reliance on such war leads to ruin. 

7. The wisdom of the small man does not go 
beyond (the minutiae of) making presents and writing 
memoranda, wearying his spirits out in what is trivial 
and mean. But at the same time he wishes to aid 
in guiding to (the secret of) the Tao and of (all) 
things in the incorporeity of the Grand Unity. In 
this way he goes all astray in regard to (the mysteries 
of) space and time. The fetters of embodied matter 

keep him from the knowledge of the Grand Begin- 
ning. (On the other hand), the perfect man directs 
the energy of his spirit to what was before the 
Beginning, and finds pleasure in the mysteriousness 

1 These are names fashioned by our author. 
3 «Slaughtering the dragon’ means ‘learning the T4o,’ by ex- 

pending or putting away all doing and knowledge, till one comes 

to the perfect state of knowing the T4o and not speaking of it. 
5. Being ‘at war’ here is not the conflict of arms, but of joy, 

anger, and desire in one’s breast. See 3i4o0 Hung in loc. 
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belonging to the region of nothingness. He is like 
the water which flows on without the obstruction of 
matter, and expands into the Grand Purity. 

Alas for what you do, (O men)! You occupy 
yourselves with things trivial as a hair, and remain 
ignorant of the Grand Rest! 

8, There was a man of Sung, called 3h4o Shang, 
who was sent by the king of Sung on a mission to 
Kiin. On setting out, he had several carriages with 
him; and the king (of Xin) was so pleased with 
him that he gave him another hundred. When he 
returned to Sung, he saw Awang-jze, and said to 

him, ‘To live in a narrow lane of a poor mean 
hamlet, wearing sandals amid distress of poverty, 
with a weazen neck and yellow face! ;—that is what I 
should find it difficult to do. But as soon as I come 
to an understanding with the Lord of a myriad 
carriages, to find myself with a retinue of a hundred 

carriages,—that is wherein I excel.’ Awang-jze 
replied, ‘When the king of A44n is ill, the doctor 
whom he calls to open an ulcer or squeeze a boil 
receives a carriage; and he who licks his piles re- 
ceives five. The lower the service, the more are 

the carriages given. Did you, Sir, lick his piles Ὁ 
How else should you have got so many carriages ? 
Begone!’ 

9. Duke Ai of Lf asked Yen Ho, saying, ‘If I 

employ Aung-nt as the support of my government, 
will the evils of the state be thereby cured?’ The 

1 The character for ‘face’ generally means ‘ears;’ but the 
Khang-hst dictionary, with special reference to this paragraph, ex- 
plains it by ‘face..—The whole paragraph is smart and bitter, but 
Lin Hsi-4ung thinks it too coarse to be from Awang-3ze’s pencil. 
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reply was, ‘(Such a measure) would be perilous! It 
would be full of hazard! Xung-ni, moreover, will 
try to ornament a feather and paint it; in the con- 
duct of affairs he uses flowery speeches. A (mere) 
branch is to him more admirable (than the root); he 

can bear to misrepresent their nature in instructing 
the people, and is not conscious of the unreality of 
his words, He receives (his inspiration) from his 
own mind, and rules his course from his own spirit; 
—what fitness has he to be set over the people? 
Is such a man suitable for you (as your minister) ? 
Could you give to him the nourishment (of the 
people)? You would do so by mistake (but not on 
purpose, for a time, but not as a permanency). To 
make the people leave what is real, and learn what 
is hypocritical—that is not the proper thing to be 
shown to them; if you take thought for future ages, 
your better plan will be to give up (the idea of em- 
ploying Confucius), What makes government diffi- 
cult, is the dealing with men without forgetting your- 
self; this is not according to the example of Heaven 
in diffusing its benefits. Merchants and traffickers 
are not to be ranked (with administrative officers) ; 
if on an occasion you ‘so rank them, the spirits (of 
the people) do not acquiesce in your doing so. The 
instruments of external punishment are made of 
metal and wood; those of internal punishment are 
agitation (of the mind) and (the sense of) transgres- 
sion. When small men become subject to the ex- 
ternal punishment, the (instruments of) metal and 
wood deal with them; when they become liable to 
the internal punishments, the Yin and Yang! con- 

1 Compare the use of ‘the Yin and the Yang’ in XXIII, par.8.— 
Yen Ho does not flatter Confucius in his description of him. 
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sume them. It is only the true man who can escape 
both from the external and internal punishment.’ 

10. Confucius said, ‘The minds of men are more 

difficult of approach than (the position defended by) 
mountains and rivers, and more difficult to know 

than Heaven itself. Heaven has its periods of 
spring and autumn, of winter and summer, and of 

morning and evening ; but man’s exterior is thickly 
veiled, and his feelings lie deep. Thus the demeanour 
of some is honest-like, and yet they go to excess (in 
what is mean) ; others are really gifted, and yet look 
to be without ability; some seem docile and im- 
pressible, but yet they have far-reaching schemes ; 
others look firm, and yet may be twisted about ; 
others look slow, and yet they are hasty. In this 
way those who hasten to do what is right as if they 
were thirsty will anon hurry away from it as if it 
were fire. Hence the superior man looks at them 
when employed at a distance to test their fidelity, 

and when employed near at hand to test their rever- 
ence. By employing them on difficult services, he 
tests their ability ; by questioning them suddenly, he 
tests their knowledge; by appointing them a fixed 
time, he tests their good faith; by entrusting them 
with wealth, he tests their benevolence; by telling 
them of danger, he tests their self-command in 
emergencies; by making them drunk, he tests their 
tendencies!; by placing them in a variety of society, 
he tests their chastity:—by these nine tests the 
inferior man is discovered.’ 

11. When Kh4o-fd, the Correct 3, received the first 

1 Is this equivalent to the adage ‘In vino veritas?’ 
2 A famous ancestor of Confucius in the eighth century B.c., 

[40] P 
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grade of official rank, he walked with head bowed 
down ; on receiving the second, with bent back ; on 

receiving the third, with body stooping, he ran and 
hurried along the wall :—who would presume not to 
take him as a model? But one of those ordinary 
men, on receiving his first appointment, goes along 
with a haughty stride; on receiving his second, he 
looks quite elated in his chariot ; and on receiving 
the third, he calls his uncles by their personal 

names ;—how very different from Hsii (YQ) in the 

time (of Yao of) Thang! 
Of all things that injure (men) there is none 

greater than the practising of virtue with the pur- 
pose of the mind, till the mind becomes supercilious. 
When it becomes so, the mind (only) looks inwards 
(on itself), and such looking into itself leads to its 
ruin. This evil quality has five forms, and the chief 
of them is that which is the central. What do we 
mean by the central quality? It is that which ap- 
pears in a man’s loving (only) his own views, and 
reviling whatever he does not do (himself). 

Limiting (men’s advance), there are eight extreme 
conditions; securing (that advance), there are three 
things necessary; and the person has its six reposi- 
tories. Elegance; a (fine) beard; tallness; size; 
strength ; beauty; bravery; daring; and in all these 

excelling others:—(these are the eight extreme 
conditions) by which advance is limited. Depending 
on and copying others ; stooping in order to rise; and 
being straitened by the fear of not equalling others:— 

before the Khung family fled from Sung. See the account of him, 
with some verbal alterations, in the 30 KAwan, under the seventh 
year of duke Ko. 
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these are the three things that lead to advancing. 
Knowledge seeking to reach to all that is external ; 
bold movement producing many resentments; be- 
nevolence and righteousness leading to many requi- 
sitions ; understanding the phenomena of life in an 

extraordinary degree; understanding all knowledge 
So aS to possess an approach to it; understanding 
the great condition appointed for him, and following 
it, and the smaller conditions, and meeting them as 
they occur :—(these are the six repositories of the 
person)}. 

12, There was a man who, having had an inter- 
view with the king of Sung, and been presented by 
him with ten carriages, showed them boastfully to 
Kwang-jze, as if the latter had been a boy. Awang- 
gze said to him,‘ Near the Ho there was a poor man 

who supported his family by weaving rushes (to 
form screens). His son, when diving in a deep 
pool, found a pearl worth a thousand ounces of silver. 
The father said, “Bring a stone, and break it in 
pieces. A pearl of this value must have been in a 
pool nine £Zung deep’, and under the chin of the 
Black Dragon. That you were able to get it must 
have been owing to your finding him asleep. Let 
him awake, and the consequences to you will not be 
small!” Now the kingdom of Sung is deeper than 
any pool of nine Aung, and its king is fiercer than 
the Black Dragon. That you were able to get the 

1 These eight words are supplied to complete the structure of 
the paragraph; but I cannot well say what they mean, nor in what 
way the predicates in the six clauses that precede can be called 

‘the stores, or repositories of the body or person.’ 
* = in a pool deeper than any nine pools. Compare the ex- 

pression qu Ἐ Ξ. 

P2 
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chariots must have been owing to your finding him 
asleep. Let him awake, and you will be ground to 
powder’, 

13. Some (ruler) having sent a message of invita- 
tion to him, Awang-sze replied to the messenger, 
‘Have you seen, Sir, a sacrificial ox? It is robed 
with ornamental embroidery, and feasted on fresh 
grass and beans. But when it is led into the grand 
ancestral temple, though it wished to be (again) a 
solitary calf, would that be possible for it??’ 

14. When Awang-3ze was about to die, his dis- 
ciples signified their wish to give him a grand burial. 
‘I shall have heaven and earth,’ said he, ‘for my 

coffin and its shell; the sun and moon for my two 
round symbols of jade ; the stars and constellations 
for my pearls and jewels ; and all things assisting 
as the mourners. Will not the provisions for my 
burial be complete? What could you add to them?’ 
The disciples replied, ‘We are afraid that the crows 
and kites will eat our master.’ A wang-jze rejoined, 
‘Above, the crows and kites will eat me; below, the 

mole-crickets and ants will eat me :—to take from 
those and give to these would only show your par- 
tiality’.’ 

The attempt, with what is not even, to produce 

what is even will only produce an uneven result ; 
the attempt, with what is uncertain, to make the 
uncertain certain will leave the uncertainty as it 

1 Compare paragraph 8. But Lin again denies the genuineness 
of this. 

3 Compare XVII, par. rr. 
8. We do not know whether Awang-3ze was buried according to 

his own ideal or not. In the concluding sentences we have a 

strange descent from the grandiloquence of what precedes. 
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was. He who uses only the sight of his eyes is 
acted on by what he sees; it is the (intuition of the) 
spirit, that gives the assurance of certainty. That 
the sight of the eyes is not equal to that intuition 
of the spirit is a thing long acknowledged. And 
yet stupid people rely on what they see, and will 
have it to be the sentiment of all men ;—all their 

success being with what is external :—is it not sad? 
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BOOK XXXIII. 

Part III. Section XI. 

Thien Hsia} 

1. The methods employed in the regulation of 
the world? are many; and (the employers of them) 
think each that the efficiency of his own method 
leaves nothing to be added to it. 

But where is what was called of old ‘the method 
of the T4o??’ We must reply, ‘It is everywhere.’ 
But then whence does the spiritual* in it come 
down? and whence does the intelligence* in it 
come forth? There is that which gives birth to 
the Sage, and that which gives his perfection to 
the King :—the origin of both is the One®. 

Not to be separate from his primal source con- 
stitutes what we call the Heavenly man; not to 
be separate from the essential nature thereof con- 
stitutes what we call the Spirit-like man; not to 
be separate from its real truth constitutes what we 
call the Perfect man*. 

1 See vol. xxxix, pp. 162, 163. 
2 All the methods of educational training and schemes of 

governmental policy, advocated by ‘the hundred schools’ of 
human wisdom in contradistinction from the method or art of the 
Tao. Fang Shfi has little more meaning than our word ‘nostrum.’ 

* Which forms the sage. 
* Which forms the sage king. 
5 Or, one and the same. 
* Compare the three definitions in Book I, par. 3. 
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To regard Heaven as his primal Source, Its Attri- 
butes as the Root (of his nature), and the TAéo as 
the Gate (by which he enters into this inheritance), 
(knowing also) the prognostics given in change and 
transformation, constitutes what we call the Sagely 
man}, 

To regard benevolence as (the source of all) 
kindness, righteousness as (the source of all) dis- 
tinctions, propriety as (the rule of) all conduct, and 
music as (the idea of) all harmony, thus diffusing 
a fragrance of gentleness and goodness, constitutes 
what we call the Superior man *. 

To regard laws as assigning the different (social) 
conditions, their names as the outward expression 
(of the social duties), the comparison of subjects as 
supplying the grounds of evidence, investigation 
as conducting to certainty, so that things can be 
numbered as first, second, third, fourth (and so on): 
—(this is the basis of government). Its hundred 
offices are thus arranged; business has its regular 
course; the great matters of clothes and food are 
provided for; cattle are fattened and looked after ; 
the (government) stores are filled; the old and 
weak, orphans and solitaries, receive anxious con- 

sideration :—in all these ways is provision made for 
the nourishment of the people. 

How complete was (the operation of the T4o) in 
the men of old! It made them the equals of spiritual 
beings, and subtle and all-embracing as heaven and 
earth. They nourished all things, and produced 

1 Here we have five definitions of the ‘Man of TAo.’ 

2 Still within the circle of the TAo, but inferior to the five 

above. 
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harmony all under heaven. Their beneficent in- 
fluence reached to all classes of the people. They 
understood all fundamental principles, and followed 
them out to their graduated issues; in all the. six 
directions went their penetration, and in the four 
quarters all things were open to them. Great and 
small, fine and coarse ;—all felt their presence and 

operation. Their intelligence, as seen in all their 
regulations, was handed down from age to age in 
their old laws, and much of it was still to be found 

in the Historians. What of it was in the Shih, the 

Sh4, the Li, and the Yo, might be learned from 

the scholars of 34u? and Lf}, and the girdled 
members of the various courts. The Shih de- 
scribes what should be the aim of the mind; the 

Shad, the course of events; the Li is intended to 

direct the conduct; the Yo, to set forth harmony; 

the Yi, to show the action of the Yin and Yang; 
and the Ahun Αι, to display names and the 
duties belonging to them. 

Some of the regulations (ef these men of old), 
scattered all under heaven, and established in our 

Middle states, are (also) occasionally mentioned and 
described in the writings of the different schools. 

There ensued great disorder in the world, and 
sages and worthies no longer shed their light on it. 
The TAo and its characteristics ceased to be re- 
garded as uniform. Many in different places got 

1 These scholars were pre-eminently Confucius and Mencius. 
In this brief phrase is the one recognition, by our author, of the 
existence and work of Mencius, who was ‘the scholar of 838. 

But one is not prepared for the comparatively favourable judgment 
passed on those scholars, and on what we call the Confucian 
classics. The reading 34u has not been challenged, and can only 
be understood of Mencius. 
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one glimpse of it, and plumed themselves on pos- 
sessing it asa whole. They might be compared to 
the ear, the eye, the nose, or the mouth. Each 

sense has its own faculty, but their different faculties 
cannot be interchanged. So it was with the many 
branches of the various schools. Each had its 
peculiar excellence, and there was the time for the 
use of it; but notwithstanding no one covered or 
extended over the whole (range of truth). The case 
was that of the scholar of a corner who passes his 
judgment on all the beautiful in heaven and earth, 
discriminates the principles that underlie all things, 
and attempts to estimate the success arrived at by 
the ancients. Seldom is it that such an one can 
embrace all the beautiful in heaven and earth, or 

rightly estimate the ways of the spiritual and in- 
telligent; and thus it was that the T4o, which 
inwardly forms the sage and externally the king}, 
became obscured and lost its clearness, became 

repressed and lost its development. Every one in 
the world did whatever he wished, and was the rule 

to himself. Alas! the various schools held on their 
several ways, and could not come back to the same 
point, nor agree together. The students of that 
later age unfortunately did not sée the undivided 
purity of heaven and earth, and the great scheme of 
truth held by the ancients. The system of the 
Tao was about to be torn in fragments all under 
the sky. 

2. To leave no example of extravagance to future 
generations ; to show no wastefulness in the use of 

1 Compare ‘the spiritual’ and ‘the intelligence’ near the com- 
mencement, and the notes 3 and 4. 
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anything; to make no display in the degree of 
their (ceremonial) observances; to keep themselves 
(in their expenditure) under the restraint of strict 
and exact rule, so as to be prepared for occurring 
emergencies ;—such regulations formed part of the 
system of the T4o in antiquity, and were appreciated 
by Mo Ti, and (his disciple) KZin Hwa-lt§ When 
they heard of such ways, they were delighted with 
them ; but they enjoined them in excess, and followed 
them themselves too strictly. (Mo) made the treatise 
‘Against Music,’ and enjoined the subject of an- 
other, called ‘Economy in Expenditure,’ on his 
followers. He would have no singing in life, and 
no wearing of mourning on occasions of death. 
He inculcated Universal Love, and a Common 

Participation in all advantages, and condemned 
Fighting. His doctrine did not admit of Anger. 
He was fond also of Learning, and with it all strove 
not to appear different from others. Yet he did 

not agree with the former kings, but attacked the 
ceremonies and music of the ancients. 

Hwang-Ti had his Hsien-£4ih; YA4o, his Τὰ 
Kang; Shun, his Τὰ ShAo; Yi, his Τὰ Hsi4; 

Thang, his Τὰ Hf; king Wan, his music of 

the Phi-yung?; and king Wd and the duke of 
Kau made the Wa. 

1 Thus Mohism appears as an imperfect Taoism. Mo (or Meh) 
Τὶ was a great officer of the state of Sung, of the period between 
Confucius and Mencius. He left many treatises behind him, of 
which only a few, but the most important, survive. Ain Hwa-li 
seems to have been his chief disciple. He says, in one place, 

‘Xhin Hwa-lt and my other disciples——300 men.’ 
3 The name of the great hall built by king W4n, and still 

applied to the examination hall of the Han-lin graduates in Peking. 
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In the mourning rites of the ancients, the noble 
and mean had their several observances, the high 
and low their different degrees. The coffin of the 
Son of Heaven was sevenfold; of a feudal lord, 

fivefold; of a great. officer, threefold; of other 

officers, twofold. But now Mo-3ze alone, would 

have no singing during life, and no wearing of 
mourning after death. As the rule for all, he 
would have a coffin of elaeococca wood, three 

inches thick, and without any enclosing shell. The 
teaching of such lessons cannot be regarded as 
affording a proof of his love for men; his practising 
them in his own case would certainly show that he 
did not love himself; but this has not been sufficient 

to overthrow the views of Mo-3ze. Notwithstanding, 
men will sing, and he condemns singing; men will 
wail, and he condemns wailing; men will express 
their joy, and he condemns such expression :—is this 
truly in accordance with man’s nature? Through 
life toil, and at death niggardliness :—his way is one 
of great unkindliness. Causing men sorrow and 
melancholy, and difficult to be carried into practice, 
I fear it cannot be regarded as the way of a sage. 
Contrary to the minds of men everywhere, men will 
not endure it. Though Mo-jze himself might be able 
to endure it, how can the aversion of the world to it 

be overcome? The world averse to it, it must be 

far from the way of the (ancient) kings. 
Mo-yze, in praise of his views, said, ‘ Anciently, 

when Yii was draining off the waters of the flood, 

he set free the channels of the Kiang and the Ho, 
and opened communications with them from the 

What the special music made for it by W&n was called, I do not 
know. 
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regions of the four f and the nine provinces. The 
famous hills with which he dealt were 300, the branch 
streams were 3000, and the smaller ones innumerable. 
With his own hands he carried the sack and wielded 
the spade, till he had united all the streams of 
the country (conducting them to the sea). There 
was no hair left on his legs from the knee to the 
ankle. He bathed his hair in the violent wind, and 
combed it in the pelting rain, thus marking out the 
myriad states. Yii was a great sage, and thus he 
toiled in the service of the world’ The effect of 
this is that in this later time most of the Mohists 
wear skins and dolychos cloth, with shoes of wood 
or twisted hemp, not stopping day or night, but con- 
sidering such toiling on their part as their highest 
achievement. They say that he who cannot do this 
is acting contrary to the way of Yi, and not fit to be 
a Mohist. 

The disciples of δίῃ of Hsiang-lt 1, the followers 
of the various feudal lords?; and Mohists of the 

south, such as Khai Hu’, Ai ἀμ 8, and Tang 

Ling-sze ὃ, all repeated the texts of Mo, but they 
differed in the objections which they offered to 
them, and in their deceitful glosses they called one 
another Mohists of different schools. They had 
their disputations, turning on ‘what was hard,’ and 

‘what was white,’ what constituted ‘sameness’ and 

what ‘difference, and their expressions about the 
difference between ‘the odd’ and ‘the even, with 

which they answered one another. They regarded 

1 Some say this KAin was the preceptor of Mo Τί. 
3 Easily translated; but the statement has not been historically 

illustrated. 
5 Known only by the mention of them here. 
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their most distinguished member as a sage, and 
wished to make him their chief, hoping that he 
would be handed down as such to future ages. 
To the present day these controversies are not 
determined. 

The idea of Mo Tt and AZin Hwa-lt was good, 
but their practice was wrong. They would have 
made the Mohists of future ages feel it necessary to 
toil themselves, till there was not a hair on their 

legs, and still be urging one another on; (thus 
producing a condition) superior indeed to disorder, 
but inferior to the result of good government. 
Nevertheless, Mo-3ze was indeed one of the best 

men in the world, which you may search without 
finding his equal. Decayed and worn (his person) 
might be, but he is not to be rejected,—a scholar of 
ability indeed ! 

3. To keep from being entangled by prevailing 
customs; to shun all ornamental attractions in one’s 

self; not to be reckless in his conduct to others; 

not to set himself stubbornly against a multitude; 
to desire the peace and repose of the world in order 
to preserve the lives of the people; and to cease 
his action when enough had been obtained for the 
nourishment of others and himself, showing that this 
was the aim of his mind ;—such a scheme belonged 
to the system of the TAo in antiquity’, and it 
was appreciated by Sung Hsing? and Yin δ δη 3, 

1 It is difficult to understand the phases of the T4o here 
referred to. ᾿ 

3 Both these men are said to have been of the time of king 
Hsiian of Κλ. In the Catalogue of the Imperial Library of Han, 
Yin W&n appears, but not among the Taoist writers, as the author 
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When they heard of such ways, they were delighted 
with them. They made the Hwa-shan cap, -and 
wore it as their distinguishing badge’. In their 
intercourse with others, whatever their differences 

might be, they began by being indulgent to them. 
Their name for ‘the Forbearance of the Mind’ was 
‘the Action of the Mind.’ By the warmth. of affec- 
tion they sought the harmony of joy, and to blend 
together all within the four seas; and their wish was 
to plant this everywhere as the chief thing to be 
pursued. They endured insult without feeling it a 
disgrace ; they sought to save the people from fight- 
ing; they forbade aggression and sought to hush 
the weapons of strife, to save their age from war. 
In this way they went everywhere, counselling the 
high and instructing the low. Though the world 
might not receive them, they only insisted on their 
object the more strongly, and would not abandon it. 
Hence it is said, ‘The high and the low might be 
weary of them, but they were strong to show them- 
selves.’ 

Notwithstanding all this, they acted too much out 
of regard to others, and too little for themselves. 
It was as if they said, ‘What we request and wish 
is simply that there may be set down for us five 
pints of rice ;—that will be enough. But I fear the 
Master would not get his fill from this; and the 
disciples, though famishing, would still have to be 
mindful of the world, and, never stopping day or 
night, have to say, ‘Is it necessary I should preserve 

of ‘one Treatise.’ He is said also to have been the preceptor of 
Kung-sun Lung. 

1 1 cannot fashion the shape of this cap or of the Hwa mountain 
in my own mind,—‘ flat both above and below.’ 
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my life? Shall I scheme how to exalt myself above 
the master, the saviour of the age ?’ 

It was moreover as if they said, ‘The superior 
man does not censoriously scrutinize (the faults of 
others); he does not borrow from others to super- 
sede his own endeavours; when any think that he 
is of no use to the world, he knows that their intelli- 

gence is inferior to his own; he considers the pro- 
hibition of aggression and causing the disuse of 
arms to be an external achievement, and the making 

his own desires to be few and slight to be the in- 
ternal triumph.’ Such was their discrimination be- 
tween the great and the small, the subtle and the 
coarse ; and with the attainment of this they stopped. 

4. Public-spirited, and with nothing of the par- 
tizan; easy and compliant, without any selfish par- 
tialities ; capable of being led, without any positive 
tendencies; following in the wake of others, without 

any double mind; not looking round because of 
anxious thoughts; not scheming in the exercise of 
their wisdom; not choosing between parties, but 

going along with all ;—all such courses belonged to 
the TAoists of antiquity, and they were appreciated 
by Phang Mang', Thien Phien?, and Shan T4o1. 

When they heard of such ways, they were delighted 
with them. They considered that the first thing for 
them to do was to adjust the controversies about 
different things. They said, ‘Heaven can cover, 
but it cannot sustain; Earth can contain, but it can- 

1 Thien Phien is mentioned in the Han Catalogue, among the 
T4oist writers, as a native of KAt, and an author of twenty-five 
phien. Shan T4oalso appears among the legal writers, as author of 
forty-two phien. He is mentioned by Han Fei. 
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not cover. The Great T4o embraces all things, 
but It does not discriminate between them.’ 

They knew that all things have what they can do 
and what they cannot do. Hence it is said, ‘If you 
select, you do not reach all; if you teach some things, 
you must omit the others; but the T4o neglects none.’ 
Therefore Shan TAo discarded his knowledge and 
also all thought of himself, acting only where he 
had no alternative, and pursued it as his course to be 
indifferent and pure in his dealings with others. He 
said that the best knowledge was to have no know- 
ledge, and that if we had a little knowledge it was 
likely to prove a dangerous thing. Conscious of 
his unfitness, he undertook no charge, and laughed 
at those who valued ability and virtue. Remiss and 
evasive, he did nothing, and disallowed the greatest 
sages which the world had known. Now with a 
hammer, now with his hand, smoothing all corners, 

and breaking all bonds, he accommodated himself 
to all conditions. He disregarded right and wrong, 
his only concern being to avoid trouble; he learned 
nothing from the wise and thoughtful, and took no 
note of the succession of events, thinking only of 
carrying himself with a lofty disregard of everything. 
He went where he was pushed, and followed where 
he was led, like a whirling wind, like a feather tossed 
about, like the revolutions of a grindstone. 
What was the reason that he appeared thus com- 

plete, doing nothing wrong? that, whether in motion 
or at rest, he committed no error, and could be 

charged with no transgression? Creatures that 
have no knowledge are free from the troubles that 
arise from self-assertion and the entanglements that 
spring from the use of knowledge. Moving and at 
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rest, they do not depart from their proper course, 
and all their life long they do not receive any praise. 
Hence (Shan T4o) said, ‘Let me come to be like a 
creature without knowledge. Of what use are the 
(teachings of the) sages and worthies?’ But a clod 
of earth never fails in the course (proper for it), 
and men of spirit and eminence laughed together 
at him, and said, ‘The way of Shan T4o does 
not describe the conduct of living men; that it 
should be predicable only of the dead is strange 
indeed !’ 

It was just the same with Thien Phien. He 
learned under Phing Mang, but it was as if he 
were not taught at all. The master of Phang 
Mang said, ‘The T4oist professors of old came no 
farther than to say that nothing was absolutely 
right and nothing absolutely wrong.’ His spirit was 
like the breath of an opposing wind ; how can it be 
described in words? But he was always contrary to 
(the views of) other men, which he would not bring 
together to view, and he did not escape shaving 
the corners and bonds (of which I have spoken). 
What he called the TAo was not the true TAo, 

_and what he called the right was really the 
wrong. 

Phang Mang, Thien Phien, and Shan Το did not 

in fact know the Το; but nevertheless they had 
heard in a general way about it. 

5. To take the root (from which things spring) 
as the essential (part), and the things as its coarse 
(embodiment); to see deficiency in accumulation ; 
and in the solitude of one’s individuality to dwell 
with the spirit-like and intelligent ;—such a course 
belonged to the T4o of antiquity, and it was appre- 

[40] Q 
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ciated by Kwan Yin! and Lao Tan, When they 
heard of such ways, they were delighted with them. 
They built their system on the assumption of an 
eternal non-existence, and made the ruling idea in 
it that of the Grand Unity. They made weakness 
and humility their mark of distinction, and con- 
sidered that by empty vacuity no injury could be 
sustained, but all things be preserved in their sub- 
stantiality. 

Kwan Yin! says, ‘To him who does not dwell in 
himself the forms of things show themselves as they 
are. His movement is like that of water; his still- 

ness is like that of a mirror; his response is like 
that of the echo. His tenuity makes him seem to 
be disappearing altogether; he is still as a clear 
(lake), harmonious in his association with others, 
and he counts gain as loss. He does not take pre- 
cedence of others, but follows them.’ L4o Tan? 

says, ‘ He knows his masculine power, but maintains . 
his female weakness,—becoming the channel into 
which all streams flow. He knows his white purity, 
but keeps his disgrace,—becoming the valley of the 
world. Men all prefer to be first; he alone chooses 

to be last, saying, “I will receive the offscourings 
of the world.” Men all choose fulness; he alone 

chooses emptiness. He does not store, and there- 
fore he has a superabundance; he looks solitary, 

but has a multitude around him. In his conducting 

1 Kwan Yin;—see Book XIX, par. 2, and vol. xxxix, p. 35. In 
the Catalogue of the Han Library there is an entry of a work b 
Kwan Yin in nine phien; and there is still a work current in 
China, called Awan Yin-3ze in one fiian, but it is not generally 

received as genuine. 
See the account of L&o-gze in vol. xxxix, pp. 34-36. 
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of himself he is easy and leisurely and wastes nothing. 
He does nothing, and laughs at the clever and in- 
genious. Men all seek for happiness, but he feels 
complete in his imperfect condition, and says, “ Let 
me only escape blame.” He regards what is deepest 
as his root, and what is most restrictive as his rule; 

and says, “The strong is broken; the sharp and 
pointed is blunted.” He is always generous and 
forbearing with others, and does not encroach on 
any man ;—this may be pronounced the height (of 
perfection).’ 

O Kwan Yin, and Lao Tan, ye were among the 

greatest men of antiquity; True men indeed ! 
6. That the shadowy and still is without bodily 

form; that change and transformation are ever pro- 
ceeding, but incapable of being determined. What is 
death ? Whatis life ? What is meant by the union of 
Heaven and Earth? Does the spiritual intelligence 
go away? Shadowy, where does it go? Subtle, 
whither does it proceed? All things being arranged 
as they are, there is no one place which can be 
fitly ascribed to it. Such were the questions be- 
longing to the scheme of T4o in antiquity, and they. 
were appreciated by Kwang K4u. When he heard 
of such subjects, he was delighted with them. (He 

discussed them), using strange and mystical ex- 
pressions, wild and extravagant words, and phrases 
to which no definite meaning could be assigned. 
-He constantly indulged his own wayward ideas, but 
did not make himself a partisan, nor look at them 

tas peculiar to himself. Considering that men were 

1 From the ‘Lao Tan says’ down to this, may be said to be all 
quotation, with more or less exactness, from the Tao Teh ing. 
See chaps. 28, 22, et al. 

Q2 
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sunk in stupidity and could not be talked to in 
dignified style, he employed the words of the cup of 
endless application, with important quotations to 
substantiate the truth, and an abundance of corrobo- 

rative illustrations. He chiefly cared to occupy 
himself with the spirit-like operation of heaven and 
earth, and did not try to rise above the myriads of 
things. He did not condemn the agreements and 
differences of others, so that he might live in peace 
with the prevalent views. Though his writings may 
seem to be sparkling trifles, there is no harm in 
amusing one’s self with them; though his phraseo- 
logy be ever-varying, its turns and changes are 
worth being looked at ;—the fulness and complete- 
ness of his ideas cannot be exhausted. Above he 
seeks delight in the Maker; below, he has a friendly 
regard to those who consider life and death as having 
neither beginning nor end. As regards his dealing 
with the Root (origin of all things), he is compre- 
hensive and great, opening up new views, deep, 
vast, and free. As regards the Author and Master 
(the Great TAo Itself), he may be pronounced 
exact and correct, carrying our thoughts to range 
and play on high. Nevertheless on the subject of 
transformation, and the emancipation of that from 
(the thraldom of) things, his principles are inex- 
haustible, and are not derived from his predecessors. 
They are subtle and obscure, and cannot be fully 
explained 1. 

1 The question of the genuineness of this paragraph has been 
touched on in vol. xxxix, p. 163. Whether from himself or from 
some disciple, it celebrates Kwang-3ze as the chief and most in- 
teresting of all ancient Taoist writers. 
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7. Hui Shih? had many ingenious notions. His 
writings would fill five carriages ; but his doctrines 
were erroneous and contradictory, and his words 
were wide of their mark. Taking up one thing 
after another, he would say :—‘ That which is so 
great that there is nothing outside it may be called 
the Great One; and that which is so small that 

there is nothing inside it may be called the Small 
One.’ ‘What has no thickness and will not admit 
of being repeated is 1000 li in size®’ ‘Heaven 
may be as low as the earth.’’ ‘A mountain may be 
as level as a marsh. ‘The sun in the meridian 
may be the sun declining.” ‘A creature may be 
born to life and may die at the same time.’ ‘(When | 
it is said that) things greatly alike are different from 
things a little alike, this is what is called making 
little of agreements and differences ; (when it is said 
that) all things are entirely alike or entirely different, 
this is what is called making much of agreements 
and differences.’ ‘The south is unlimited and yet 
has a limit. ‘I proceed to Yueh to-day and came 
to it yesterday.’ ‘Things which are joined together 
can be separated.’ ‘I know the centre of the 
world ;—it is north of Yen or south of Yueh.’ 

‘If all things be regarded with love, heaven and 
earth are of one body (with me).’ 

Hui Shih by such sayings as these made himself 

1 Introduced to us in the first Book of our author, and often 

mentioned in the intervening Books. He was not a T4oist, but 
we are glad to have the account of him here given, as enabling us 
to understand better the intellectual life of China in Awang-ze’s 
time. 

2 It is of little use trying to find the answers to these sayings of 
Hui Shih and others. They are only riddles or paradoxes. 



230 THE TEXTS OF TAOISM. ΒΚ. XXXIII. 

very conspicuous throughout the kingdom, and was 
considered an able debater. All other debaters 
vied with one another and delighted in similar exhi- 
bitions. (They would say), ‘There are feathers in 
an egg.’ ‘A fowl has three feet.’ ‘The kingdom 
belongs to Ying.’ ‘A dog might have been (called) 
a sheep.’ ‘A tadpole has a tail.’ ‘ Fire is not hot.’ 
‘A mountain gives forth a voice.’ ‘A wheel does 
not tread on the ground.’ ‘The eye does not see.’ 
‘The finger indicates, but needs not touch, (the 

object).’ ‘Where you come to may not be the end.’ 
‘The tortoise is longer than the snake.’ ‘The car- 
penter’s square is not square.’ ‘A compass should 
not itself be round.’ ‘A chisel does not surround 
its handle.’ ‘The shadow of a flying bird does not 
(itself) move.’ ‘ Swift as the arrowhead is, there is 

a time when it is neither flying nor at rest.’ ‘A dog 
is nota hound.’ ‘A bay horse and a black ox are 
three.’ ‘A white dog is black.’ ‘A motherless 
colt never had a mother.’ ‘If from a stick a foot 
long you every day take the half of it, in a myriad 
ages it will not be exhausted.’—It was in this 
way that the debaters responded to Hui Shih, all 
their lifetime, without coming to an end. 

Hwan Twan? and Kung-sun Lung? were true 
members of this class. By their specious represen- 
tations they threw a glamour over men’s minds and 

altered their ideas. They vanquished men in argu- 
ment, but could not subdue their minds, only keeping 
them in the enclosure of their sophistry. Hui Shih 
daily used his own knowledge and the arguments of 
others to propose strange theses to all debaters ;— 

1 Elsewhere unknown. 2 See Book XVII, par. το. 
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such was his practice. At the same time he would 
talk freely of himself, thinking himself the ablest 
among them, and saying, ‘In heaven or earth 
who is my match?’ Shih maintained indeed his 
masculine energy, but he had not the art (of con- 
troversy). 

In the south there was a man of extraordinary 
views, named Hwang Lido, who asked him how it 
was that the sky did not fall nor the earth sink, and 
what was the cause of wind, rain, and the thunder’s 

roll and crash. Shih made no attempt to evade the | 
questions, and answered him without any exercise of 
thought, talking about all things, without pause, on 
and on without end; yet still thinking that his words 
were few, and adding to them the strangest obser- 
vations. He thought that to contradict others was 
a real triumph, and wished to make himself famous 
by overcoming them; and on this account he was 
not liked by the multitude of debaters. He was 
weak in real attainment, though he might seem 
strong in comparison with others, and his way was 
narrow and dark. If we look at Hui Shih’s ability 
from the standpoint of Heaven and Earth, it was 
only like the restless activity of a mosquito or 
gadfly ; of what service was it to anything? To 
give its full development to any one capacity is a 
good thing, and he who does so is in the way to 
a higher estimation of the T4o; but Hui Shih 

could find no rest for himself in doing this. He 
diffused himself over the world of things without 
satiety, till in the end he had only the reputation 
of being a skilful debater. Alas! Hui Shih, with 

1 Elsewhere unknown. 
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all his talents, vast as they were, made nothing 
out; he pursued all subjects and never came back 
(with success). It was like silencing an echo by 
his shouting, or running a-race with his shadow. 
Alas! 
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TRACTATE OF ACTIONS AND THEIR 

RETRIBUTIONS14 

1. The Thai-Shang (Tractate) says, ‘There are 
no special doors for calamity and happiness (in men’s 

lot); they come as men themselves call 

them. Their recompenses follow good 
and evil as the shadow follows the substance’. 

2. ‘Accordingly, in heaven and earth® there are 
ick spirits that take account of men’s trans- 

achinery . . : 
tosecure  gressions, and, according to the lightness 
Seren? OE gravity of their offences, take away 

from their term of life‘. When that term is cur- 
tailed, men become poor and reduced, and meet 
with many sorrows and afflictions. All (other) men 
hate them; punishments and calamities attend them; 
good luck and occasions for felicitation shun them ; 

The Thesis. 

1 See vol. xxxix, pp. 38-40. 
3 This paragraph, after the first three characters, is found in the 

30 Khwan, under the tenth and eleventh notices in the twenty-third 
year of duke Hsiang (B.c. 549),—part of an address to a young 
nobleman by the officer Min 3ze-m&. The only difference in the 
two: texts is in one character which does not affect the meaning. 
Thus the text of this Taoist treatise is taken from a source which 
cannot be regarded as TAoistic. 

5 This seems equivalent to ‘all through space.’ 
4 The swan in the text here seems to mean ‘the whole of the 

allotted term of life.’ Further on, the same character has the special 
meaning of ‘a period of a hundred days.’ 
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evil stars send down misfortunes on them'. When 
their term of life is exhausted they die. 

‘ There also are the Spirit-rulers in the three pairs 
of the Thai stars of the Northern Bushel? over 
men’s heads, which record their acts of guilt and 
wickedness, and take away (from their term of life) 
periods of twelve years or of a hundred days. 

‘ There also are the three Spirits of the recumbent 
body which reside within a man’s person *. As each 
kang-shin‘* day comes round, they forthwith ascend 
to the court of Heaven, and report men’s deeds of 
guilt and transgression. On the last day of the 
moon, the spirit of the Hearth does the same ὅ. 

‘In the case of every man’s transgressions, when 
they are great, twelve years are taken from his term 
of life ; when they are small, a hundred days. 

‘Transgressions, great and small, are seen in 
several hundred things. He who wishes to seek 
for long life ® must first avoid these. 

1 This and other passages show how T4oism pressed astrology 
into its service. 

3 The Northern Peck or Bushel is the Chinese name of our 
constellation of the Great Bear, ‘the Chariot of the Supreme 
Ruler.’ The three pairs of stars, «, «; A, μ᾽ », ξ, are called the 

upper, middle, and lower Th4i, or ‘their three Eminences :’— 

see Reeves’s Names of Stars and Constellations, appended to 
Morrison’s Dictionary, part ii, vol. i. 

5 The Khang-hsf Dictionary simply explains san shth as 
‘the name of a spirit;’ but the phrase is evidently plural. The 
names and places of the three spirits are given, and given dif- 
ferently. Why should we look for anything definite and satis- 
factory in a notion which is merely an absurd superstition ? 

‘ Kang-shan is the name of the fifty-seventh term of the cycle, 
indicating every fifty-seventh day, or year. Here it indicates the day. 

5 The name of this spirit of the fire-place is given by commen- 
tators with many absurd details which need not be touched on. 

4 Long life is still the great quest of the TAoist. 
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3. ‘Is his way right, he should go forward in it; 
is it wrong, he should withdraw from it. 

‘He will not tread in devious by-ways ; he will not 
impose on himself in any secret apartment. He will 

amass virtue and accumulate deeds of 
The way of : : ἢ 
ἃ good man, merit. He will feel kindly towards 

(all) creatures‘. He will be loyal, filial, 
loving to his younger brothers, and submissive to his 
elder. He will make himself correct and (so) trans- 
form others. He will pity orphans, and compas- 
sionate widows ; he will respect the old and cherish 

the young. Even the insect tribes, grass, and trees 
he should not hurt. 

‘He ought to pity the malignant tendencies of 
others; to rejoice over their excellences; to help 
them in their straits; to rescue them from their 

perils; to regard their gains as if they were his 
own, and their losses in the same way; not to 

publish their shortcomings; not to vaunt his own 
superiorities; to put a stop to what is evil, and 

exalt and display what is good; to yield much, and 
take little for himself; to receive insult without 

resenting it, and honour with an appearance of 
apprehension ; to bestow favours without seeking 
for a return, and give to others without any subse- 
quent regret :—this is what is called a good man. All 
other men respect him; Heaven in its course pro- 
tects him; happiness and emolument follow him ; all 
evil things keep far from him ; the spiritual Intelli- 
gences defend him; what he does is sure to succeed ?; 

1 In its widest meaning :—Men, creatures, and all living things. 
3. Here are the happy issues of doing good in addition to long 

life ;—-compare the T4o Teh Xing, ch. 50, et al. 
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he may hope to become Immaterial and Immortal’. 
He who would seek to become an Im- 
mortal of Heaven! ought to give the 
proof of 1300 good deeds ; and he who 

would seek to become an Immortal of Earth! should 
give the proof of three hundred. 

Happy issues 
of his course. 

4. ‘But if the movements (of a man’s heart) are 
contrary to righteousness, and the (actions of his) 
conduct are in opposition to reason; if he regard his 

wickedness as a proof of his ability, and 
can bear to do what is cruel and injurious ; 

if he secretly harms the honest and good ; 

if he treats with clandestine slight his ruler or 
parents; if he is disrespectful to his elders and 

teachers?; if he disregards the authority of those 
whom he should serve; if he deceives the simple ; 

if he calumniates his fellow-learners; if he vent 

baseless slanders, practise deception and hypocrisy, 

The way of 
a bad man. 

1 Here there appears the influence of Buddhism on the doctrine 
of the Tao. The &zshis of Buddhism are denoted in Chinese by 

Hsien Zan (fi A); which, for want of a better term, we trans- 

late by ‘Immortals.’ The famous N&agarguna, the fourteenth 
Buddhist patriarch, counts ten classes of these A7shis, and as- 

cribes to them only a temporary exemption for a million years from 
transmigration, but Chinese Buddhists and T4oists view them as 
absolutely immortal, and distinguish five classes :—first, Deva 

Rishis, or Heavenly Hsien, residing on the seven concentric rocks 
round Meru; second, Purusha, or Spirit-like Hsien, roaming 

through the air; third, Nara, or Human Hsien, dwelling among 
men; fourth, ΒΗ δ ταὶ, or Earth Hsien, residing on earth in caves; 
and fifth, Preta, or Demon Hsien, roving demons. See Eitel’s 

Handbook to Chinese Buddhism, second edition, p. 130. In this 
place three out of the five classes are specified, each having its own 
price in good deeds. 

2 Literally, ‘those born before himself,’ but generally used as a 
designation of teachers, 
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and attack and expose his kindred by consanguinity 
and affinity; if he is hard, violent, and without 

humanity ; if he is ruthlessly cruel in taking his own 
way; if his judgments of right and wrong are in- 
correct ; and his likings and aversions are in despite 
of what is proper; if he oppresses inferiors, and 
claims merit (for doing so); courts superiors by 
gratifying their (evil) desires; receives favours with- 
out feeling grateful for them ; broods over resent- 
ments without ceasing; if he slights and makes 
no account of Heaven’s people’; if he trouble 
and throw into disorder the government of the 
state; bestows rewards on the unrighteous and 
inflicts punishments on the guiltless; kills men in 
order to get their wealth, and overthrows men to 
get their offices ; slays those who have surrendered, 
and massacres those who have made their submis- 
sion ; throws censure on the upright, and overthrows 
the worthy ; maltreats the orphan and oppresses the 
widow; if he casts the laws aside and receives 

bribes; holds the right to be wrong and the wrong 

to be right; enters light offences as heavy; and the 
sight of an execution makes him more enraged (with 
the criminal); if he knows his faults and does not 

change them, or knows what is good and does not do 
it; throws the guilt of his crimes on others; if he 
tries to hinder the exercise of an art (for a living); 
reviles and slanders the sage and worthy ; and assails 
and oppresses (the principles οἵ) reason and virtue ? ; 

1 A Confucian phrase. See the Li #7, III, v, 13. 

2 One is sorry not to see his way to translate here—‘ Assails 
. and oppresses those who pursue the T4o and its characteristics.’ 

Julien gives for it—‘Insulter et traiter avec cruauté ceux qui 
se livrent 4 l’étude de la Raison et de la Vertu.’ Watters 
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if he shoots birds and hunts beasts, unearths the 

burrowing insects and frightens roosting birds, 
blocks up the dens of animals and overturns nests, 

hurts the pregnant womb and breaks eggs; if he 
wishes others to have misfortunes and _ losses; 
and defames the merit achieved by others; if he 
imperils others to secure his own safety ; diminishes 
the property of others to increase his own ; exchanges 
bad things for good!; and sacrifices the public weal 
to his private advantage; ifhe takes credit to him- 
self for the ability of others ; conceals the excellences 
of others; publishes the things discreditable to others; 
and searches out the private affairs of others; leads 

others to waste their property and wealth ; and causes 
the separation of near relatives ?; encroaches on what 
others love ; and assists others in doing wrong ; gives 
the reins to his will and puts on airs of majesty ; 

puts others to shame in seeking victory for himself ; 
injures or destroys the growing crops of others; and 
breaks up projected marriages; if becoming rich 
by improper means makes him proud; and by a 
peradventure escaping the consequences of his mis- 
conduct, he yet feels no shame; if he owns to favours 
(which he did not confer), and puts off his errors (on 
others); marries away (his own) calamity to another, 
and sells (for gain) his own wickedness ; purchases 
for himself empty praise ; and keeps hidden danger- 
ous purposes in his heart; detracts from the excel- 

has—‘ Insults and oppresses (those who have attained to the prac- 
tice of) Truth and Virtue.’ 

_ * It is a serious mistranslation of this which Mr. Balfour gives :-— 
‘returns evil for good,’ as if it were the golden rule in its highest 
expression. 

* Literally, ‘separates men’s bones and flesh,’ 
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lences of others, and screens his own shortcomings ; 
if he takes advantage of his dignity to practise in- 
timidation, and indulges his cruelty to kill and 
wound; if without cause he (wastes cloth) in clip- 
ping and shaping it; cooks animals for food, when 
no rites require it; scatters and throws away the 
five grains ; and burdens and vexes all living crea- 
tures; if he ruins the families of others, and gets 

possession of their money and valuables ; admits the 
water or raises fire in order to injure their dwell- 
ings; if he throws into confusion the established 

rules in order to defeat the services of others; and 

injures the implements of others to deprive them of 
the things they require to use; _ if, seeing others in 
glory and honour, he wishes them to be banished or 
degraded ; or seeing them wealthy and prosperous, 
he wishes them to be broken and scattered; if he 

sees a beautiful woman and forms the thought of 
illicit intercourse with her; is indebted to men for 
goods or money, and wishes them to die; if, when 

his requests and applications are not complied with, 
his anger vents itself in imprecations; if he sees 
others meeting with misfortune, and begins to speak 

of their misdeeds; or seeing them with bodily im- 
perfections he laughs at them ; or when their abili- 
ties are worthy of praise, he endeavours to keep 
them back; if he buries the image of another to 

obtain an injurious power over him‘; or employs 
poison to kill trees; if he is indignant and angry 
with his instructors; or opposes and thwarts his 

1 The crimes indicated here are said to have become rife under 
the Han ‘dynasty, when the arts of sorcery and witchcraft were 
largely. employed to the injury of men. 

[40] R 
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father and elder brother; if he takes things by 
violence or vehemently demands them; if he loves 

secretly to pilfer, and openly to snatch; makes him- 
self rich by plunder and rapine; or by artifice and 
deceit seeks for promotion; if he rewards and 
punishes unfairly; if he indulges in idleness and 
pleasure to excess ; is exacting and oppressive to his 
inferiors; and tries to frighten other men; if he 

murmurs against Heaven and finds fault with men; 
reproaches the wind and reviles the rain; if he 

fights and joins in quarrels; strives and raises litiga- 
tions ; recklessly hurries to join associate fraternities ; 

is led by the words of his wife or concubine to disobey 
the instructions of his parents; if, on getting what 
is new, he forgets the old; and agrees with his mouth, 
while he dissents in his heart; if he is covetous 

and greedy after wealth, and deceives and befools 
his superiors (to get it); if he invents wicked 
speeches to calumniate and overthrow the innocent ; 
defames others and calls it being straightforward ; 
reviles the Spirits and styles himself correct; if he 
casts aside what is according to right, and imitates 
what is against it; turns his back on his near rela- 
tives, and his face to those who are distant; if he 
appeals to Heaven and Earth to witness to the mean 
thoughts of his mind; or calls in the spiritual Intel- 
ligences to mark the filthy affairs of his life; if he 

gives and afterwards repents that he has done so; or 

borrows and does not return; if he plans and 
seeks for what is beyond his lot; or lays tasks 
(on people) beyond their strength; if he indulges 
his lustful desires without measure; if there be 

poison in his heart and mildness in his face; if he 
gives others filthy food to eat; or by corrupt doc- 
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trines deludes the multitude; if he uses a short 

cubit, a narrow measure, light weights, and a small 

pint; mixes spurious articles with the genuine; 
and (thus) amasses illicit gain; if he degrades 
(children or others of) decent condition to mean po- 
sitions ; or deceives and ensnares simple people ;_ if 
he is insatiably covetous and greedy ; tries by oaths 
and imprecations to prove himself correct; and 
in his liking for drink is rude and disorderly; if 
he quarrels angrily with his nearest relatives; and 
as a man he is not loyal and honourable; if a 
woman is not gentle and obedient ; if (the husband) 

’ is not harmonious with his wife ; if the wife does not 

reverence her husband; if he is always fond of 
boasting and bragging ; if she is constantly jealous 
and envious ; if he is guilty of improper conduct to 
his wife or sons ; if she fails to behave properly to 
her parents-in-law; if he treats with slight and 
disrespect the spirits of his ancestors; if he opposes 
and rebels against the charge of his sovereign; if 
he occupies himself in doing what is of no use; and 
cherishes and keeps concealed a purpose other than 
what appears; if he utter imprecations against 
himself and against others (in the assertion of his 
innocence)1; or is partial in his likes and dislikes ; 
if he strides over the well or the hearth ; leaps over 
the food, or over a man?; kills newly-born children 
or brings about abortions’; if he does many actions 
of secret depravity; if he sings and dances on the 

1 The one illustrative story given by Julien under this clause 
shows clearly that I have rightly supplemented it. He translates 
it:—‘Faire des imprécations contre soi-méme et contre 
les autres,’ 

* Trifling acts and villainous crimes are here mixed together. 

R2 
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last day of the moon or of the year; bawls out or 

gets angry on the first day of the moon or in the 
early dawn; weeps, spits, or urinates, when fronting: 

the north ; sighs, sings, or wails, when fronting the 

fire-place ; and moreover, if he takes fire from the 
hearth to burn incense; or uses dirty firewood to 

cook with ; if he rises at night and shows his person 

naked ; if at the eight terms of the year? he inflicts 
punishments ; if he spits at a shooting star; points 
at a rainbow; suddenly points to the three lumina- 

ries; looks long at the sun and moon; in the 
months of spring burns the thickets in hunting; 
with his face to the north angrily reviles others; 
and without reason kills tortoises and smites 
snakes ? :-— 

‘In the case of crimes such as these, (the Spirits) 
presiding over the Life, according to their lightness 
or gravity, take away the culprit’s periods of twelve 
years or of one hundred days. When his term of life 
is exhausted, death ensues. If at death there re- 

mains guilt unpunished, judgment extends to his 
posterity ὃ, 

_ 1 The commencements of the four seasons, the equinoxes and 
solstices. 

* Many of the deeds condemned in this long paragraph have 
a ground of reason for their condemnation; others are merely 
offences against prevailing superstitions. 

_ § The principle enunciated here is very ancient in the history of 
the ethical teaching of China. It appears in one of the Appendixes 
to the Yf Xing (Sacred Books of the East, vol. xvi, p. 419), ‘ The 
family that accumulates goodness is sure to have superabundant 
happiness; the family that accumulates evil is sure to have super- 

abundant misery.’ We know also that the same view prevailed in 
the time of Confucius, though the sage himself does not expressly 
sanction it. This Tractate does not go for the issues of Retri- 
bution beyond the present life. 
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5. ‘Moreover, when parties by wrong and violence 
take the money of others, an account is taken, and set 

Senne against its amount, of their wives and 
the whole children, and all the members of their 

matter. families, when these gradually die. If 
they do not die, there are the disasters from water, 
fire, thieves, and robbers, from losses of property, 
illnesses, and (evil) tongues to balance the value of 
their wicked appropriations?, Further, those who 
wrongfully kill men are (only) putting their weapons 
into the hands of others who will in their turn kill 
them 3, 

‘To take to one’s self unrighteous wealth is like 
satisfying one’s hunger with putrid food’, or one’s 
thirst with poisoned wine. It gives a temporary 
relief, indeed, but death also follows it. 

‘Now when the thought of doing good has arisen 
in a man’s mind, though the good be not yet done, 
the good Spirits are in attendance on him. Or, if 
the thought of doing evil has arisen, though the 

evil be not yet done, the bad Spirits are in attend- 
ance on him. 

‘If one have, indeed, done deeds of wickedness, 

but afterwards alters his way and repents, resolved 
not to do anything wicked, but to practise reverently 

1 These sentences are rather weak. Nothing is said of any recom- 
pense to the parties who have been robbed. The thief is punished 
by the death of others, or the loss of property. 

2 A somewhat perplexing sentence. Julien gives for it:— 
‘Ceux qui font périr des hommes innocens ressemblent 
ἃ des ennemis qui échangent leurs armes et se tuent les 
uns les autres;’ and Watters:—‘ Those who put others to death 
wrongly are like men who exchange arms and slay each other.’ 

® Literally, ‘soaked food that has been spoiled by dripping 
water,’ 
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all that is good, he is sure in the long-run to obtain 

good fortune :—this is called changing calamity into 
blessing. Therefore the good man speaks what is 
good, contemplates what is good, and does what is 
good; every day he has these three virtues :—at 
the end of three years Heaven is sure to send down 
blessing on him’. The bad man speaks what is 
wicked, contemplates what is wicked, and does what 
is wicked; every day he has these three vices :—at 

the end of three years, Heaven is sure to send down 
misery on him .—How is it that men will not exert 
themselves to de what is good ?’ 

+ The effect of repentance and reformation is well set forth;. 
but the specification of three years, as the period within which the 
recompense or retribution will occur, is again an indication of the 
weakness in this concluding paragraph. 



APPENDIXES.,. 

APPENDIX I. 

Khing Kang King, or ‘The Classic of Purity 1.᾽ 

So I must translate the title of this brochure, as it 
appears in the ‘Collection of the Most Important Treatises 

. of the Taoist Fathers’ (vol. xxxix, p. xvii), in which alone 
I have had an opportunity of perusing and studying the 
Text. The name, as given by Wylie (Notes, p. 178), Balfour 
(Taoist Texts), and Faber (China Review, vol. xiii, p. 246), 
is Khing King King, and signifies ‘The Classic of 
Purity and Rest.’ The difference is in the second cha- 
racter, but both King Kang and Khing King are well- 
known combinations in Taoist writings ; and it will be seen, 
as the translation of the Text is pursued, that neither of 
them is unsuitable as the title of the little Book. 

It is,as Dr. Faber says, one of the ‘mystical canons’ of 
Taoism ; but the mysticism of T4oism is of a nature pecu- 
liar to itself, and different from any mental exercises which 

have been called by that name in connexion with Christi- 
anity or Mohammedanism. It is more vague and shadowy 
than any theosophy or Siifism, just as the idea of the 
T 4o differs from the apprehension of a personal God, how- 
ever uncertain and indefinite that apprehension may be. 

Mr. Wylie says the work ‘ treats under very moderate limits 
of the subjection of the mental faculties.’ This indeed is 
the consummation to which it conducts the student; a 

Te VF RE. "ἪΝ iP WE. 
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condition corresponding to the nothingness which Lao-jze 

contended for as antecedent to all positive existence, and 
out of which he said that all existing being came, though 
he does not indicate how. 

I give to the Treatise the first place among our appen- 
dixes here because of the early origin ascribed to it. It is 

attributed to Ko Yiian (or Hsiian)!, a T4oist of the WG 
dynasty (A. D. 222-277), who is fabled to have attained to 
the state of an Immortal, and is generally so denomi- 

nated*. He is represented as a worker of miracles; as 
addicted to intemperance, and very eccentric in his ways. 
When shipwrecked on one occasion, he emerged from 

beneath the water with his clothes unwet, and walked 

freely on its surface. Finally he ascended to the sky in 
bright day*. All these accounts may safely be put down 

as the figments of a later time. 

It will be seen that the Text ascribes the work to L4o-jze 

himself, and I find it impossible to accept the account of its 
origin which is assigned by Li Hsi-yiieh to Ko Hsiian. As 
quoted by Li in the first of some notes subjoined to his 
Commentary, Ko is made to say, ‘When I obtained the 
true T4o, I had recited this King ten thousand times. It 
is what the Spirits of heaven practise, and had not been 

communicated to scholars of this lower world. I got it 

from the Divine Ruler of the eastern Hwa; he received it 

from the Divine Ruler of the Golden Gate ; he received it 

from the Royal-mother of the West. In all these cases it 

was transmitted from mouth to mouth, and was not com- 

mitted to writing. I now, while I am in the world, have 
written it out in a book. Scholars of the highest order, 
understanding it, ascend and become officials of Heaven ; 

those of the middle order, cultivating it, are ranked among 
the Immortals of the Southern Palace ; those of the lowest 

order, possessing it, get long years of life in the world, roam 

#70 ἢ "8 fil Z- 
3. See the Accounts of Ko in the Biographical Dictionary of Hsifo Aih-han 

(1793), and Wang XAt’s supplement to the great work of M& Twan-lin, 
ch, 242. ᾿ . 
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through the Three Regions}, and (finally) ascend to, and 
enter, the Golden Gate.’ 

This quotation would seem to be taken from the preface 
to our little classic by Ho Hsiian. If there were indeed 

such a preface during the time of the Wd dynasty, the cor- 
ruption of the old Taoism must have been rapid. The 
Hsi Wang-m4, or Royal-mother of the West, is men- 
tioned once in Kwang-jze (Bk. VI, par. 7); but no ‘ Divine 

- Ruler’ disfigures his pages. Every reader must feel that 
in the Classic of Purity he has got into a different region of 
thought from that which he has traversed in the Tao Teh 
King and in the writings of Kwang-jze. 

With these remarks I now proceed to the translation and 
explanation of the text of our King. 

Ch. 1. τ. Laéo the Master! said, The Great? 

Tao has no bodily form, but It produced and 
nourishes heaven and earth®. The Great T 4o has 
no passions‘, but It causes the sun and moon to 
revolve as they do. 

_ The Great? Tao has no name‘, but It effects the 
growth and maintenance of all things ὅ, 

I do not know its name, but I make an effort, and 

call It the Τ ἃ οὐ. 

1 The name here is Lao Xiin ΟΕ #f). [have stated (vol. 

xXxxix, p. 40) that, with the addition of Thai Shang, this is 

the common designation of Lao-3ze as the Father of Taoism 
and deifying him, and that it originated probably inthe Thang 
dynasty. It might seem to be used simply here by Ko Hsiian 

with the same high application; and since in his preface 

he refers to different ‘ Divine Rulers,’ it may be contended 

that we ought to translate Lao Kiin by ‘Lao the Ruler.’ 
But I am unwilling to think that the deification of Lao-jze 

1 * The three regions (= SR) ’ here can hardly be the trilokya of the 

Buddhists, the ethical categories of desire, form, and formlessness. They are 

more akin to the Brahmanic bhuvanatraya, the physical or cosmological 
categories of bhfir or earth, bhuva&’ or heaven, and svar or atmosphere. 
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had taken place so early. The earliest occurrence of the 
combination L4o XK iin which has attracted my notice is in 
the history of Khung Yung, a descendant of Confucius in 
the twentieth generation the same who is celebrated in 
the San 3ze King, for his fraternal deference at the age 

of four, and who met with a violent death in A.D. 208, 

While still only a boy, wishing to obtain an interview with 
a representative of the Ldo family, he sent in this message 

to him, ‘My honoured predecessor and the honoured Lao, 
the predecessor of your Li family, equally virtuous and 

righteous, were friends and teachers of each other.’ The 
epithet Xiin is equally applied to Confucius and Lao-jze, 
and the combination L4o Kiin implies no exaltation of 
the latter above the other. 

2 See T4éo Teh King, chaps. 18, 25, 53. 
8 Τ᾿ T. K., chaps. τ, 51, et al. 

* See Kwang-jze, Bk. II, par. 2. ‘Passions,’ that is, 
feelings, affections ; as in the first of the thirty-nine Articles. 

5 T. T. K., chaps. 1, 25, 32, 51. 
6 T. T. K., ch. 25. 

2. Now, the T 4o (shows itself in two forms) ; the 
Pure and the Turbid, and has (the two conditions of) 
Motion and Rest’. Heaven is pure and earth is 
turbid; heaven moves and earth is at rest. The 

masculine is pure and the feminine is turbid; the 
masculine moves and the feminine is 5113, The 
radical (Purity) descended, and the (turbid) issue 
flowed abroad ; and thus all things were produced}. 

The pure is the source of the turbid, and motion 

is the foundation of rest. 
If man could always be pure and still, heaven and 

earth would both revert (to non-existence) *. 

1 This paragraph is intended to set forth ‘ the production 

of all things ;’ but it does so in a way that is hardly intelli- 
gible. Comparing what is said here with the utterances in 
the former paragraph, T4o would seem to be used in two 
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senses; first as an Immaterial Power or Force, and 

next as the Material Substance, out of which all things 
come. Li Hsi-yiieh says that in the first member of par. 1 
we have ‘the Unlimited (or Infinite) producing the Grand 
(or Primal) Finite.’ On the TAo in par. 2 he says nothing. 
The fact is that the subject of creation in the deepest 
sense of the name is too high for the human mind. 

2 Compare T. T. X., ch. 61. 
81 do not understand this, but I cannot translate the 

Text otherwise. Mr. Balfour has :—‘ If a man is able to re- 
main pure and motionless, Heaven and Earth will both at 

once come and dwell in him” Lt explains thus:—FR ia 

Wh it — FER Δ HE ΖΞ. Compare T. T. KX, 

ch. 16, and especially Ho-shang Kung’s title to it,— fe 718. 

3. Now the spirit of man loves Purity, but his 
mind! disturbs it. The mind of man loves stillness, 

but his desires draw it away'. If he could always 
send his desires away, his mind would of itself 
become still. Let his mind be made clean, and his 

spirit will of itself become pure. 
As a matter of course the six desires? will not 

arise, and the three poisons ὃ will be taken away and 
disappear. 

1 T4oism thus recognises in man the spirit, the mind, 

and the body. 
2 ©The six desires’ are those which have their inlets in 

the eyes, ears, nostrils, the tongue, the sense of touch, and 

the imagination. The two last are expressed in Chinese by 
shan, ‘the body,’ and i, ‘ the idea, or thought.’ 

8 «Τῆς three poisons’ are greed, anger, and stupidity ;— 

see the Khang-hsi Thesaurus, under ΞΕ. 

4. The reason why men are not able to attain to 
this, is because their minds have not been cleansed, 

and their desires have not been sent away. 
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If one is able to send the desires away, when he 
then looks in at his mind, it is no longer his; when 

he looks out at his body, it is no longer his; and 
when he looks farther off at external things, they are 
things which he has nothing to do with. 
When he understands these three things, there 

will appear to him only vacancy. This contempla- 
tion of vacancy will: awaken the idea of vacuity. 
Without such vacuity there is no vacancy. 

The idea of vacuous space having vanished, that 
of nothingness itself also disappears; and when the 
idea of nothingness has disappeared, there ensues 
serenely the condition of constant stillness. 

In this paragraph we have what Mr. Wylie calls ‘the 
subjection of the mental faculties ;’ and I must confess 
myself unable to understand what it is. It is probably 

another way of describing the T4oist trance which we find 
once and again in Kwang-3ze, ‘ when the body becomes like 

a withered tree, and the mind like slaked lime’ (Bk. II, 
par. 1, etal.). But such a sublimation of the being, as the 

characteristic of its serene stillness and rest, is to me 

inconceivable. 

5. In that condition of rest independently of place 
how can any desire arise? And when no desire 
any longer arises, there is the True stillness and 
rest. 

That True (stillness) becomes (a) constant quality, 
and responds to external things (without error) ; yea, 
that True and Constant quality holds possession of 
the nature. 

In such constant response and constant stillness 
there is the constant Purity and Rest. 

He who has this absolute Purity enters gradu- 
ally into the (inspiration of the) True Tao. And 
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having entered thereinto, he is styled Possessor of 
the Tao. 

Although he is styled Possessor of the TAo, in 
reality he does not think that he has become 
possessed of anything. It is as accomplishing the 
transformation of all living things, that he is styled 
Possessor of the T do. 

He who is able to understand this may transmit 
to others the Sacred To. 

This is the consummation of the state of Purity. In 

explaining the former sentence of the fifth member, Li Hsi- 

yiieh uses the characters of T. T. X.,ch. 4, 3 7H ii FA 

Zz 9 KR FH, with some variation, — ἬἬ im A 2X 

Bim 1B. 
2. 1. 1ἃο the Master said, Scholars of the 

highest class do not strive (for anything) ; those of 
the lowest class are fond of striving’. Those who 
possess in the highest degree the attributes (of the 
T4o) do not show them ; those who possess them in 
a low degree hold them fast (and display them) 3. 
Those who so hold them fast and display them 
are not styled (Possessors of) the TAo and Its 
attributes 2, 

1 Compare the T. T. X., ch. 41, 1, 
2 Compare the T. T. X., ch. 38, 1. 

2. The reason why all men do not obtain the 
True TAo is because their minds are perverted. 
Their minds being perverted, their spirits become 
perturbed. Their minds being perturbed, they are 
attracted towards external things. Being attracted 
towards external things, they begin to seek for them 
greedily. This greedy quest leads to perplexities 
and annoyances ; and these again result in disordered 
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thoughts, which cause anxiety and trouble to both 
body and mind. The parties then meet with foul 
disgraces, flow wildly on through the phases of life 
and death, are liable constantly to sink in the sea of 
bitterness, and for ever lose the True T Ao. 

3. The True and Abiding Tao! They who 
understand it naturally obtain it. And they who 
come to understand the T4o abide in Purity and 
Stillness. 

Our brief Classic thus concludes, and our commentator 
Li thus sums up his remarks on it :—‘ The men who under- 

stand the T4o do so simply by means of the Absolute 

Purity, and the acquiring this Absolute Purity depends en- 
tirely on the Putting away of Desire, which is the urgent 
practical lesson of the Treatise.’ 

I quoted in my introductory remarks Li’s account of 
the origin of the Classic by its reputed author Ko Hsiian. 

I will now conclude with the words which he subjoins from 
‘a True Man, 30 Hsiian: >—‘ Students of the TAo, who 

keep this Classic in their hands and croon over its contents, 

will get good Spirits from the ten heavens to watch over 
and protect their bodies, after which their spirits will be 
preserved by the seal of jade, and their bodies refined by 
the elixir of gold. Both body and spirit will become ex- 
quisitely ethereal, and be in true union with the T4o!’ 

Of this ‘True Man, 30 Hsiian,’ I have not been able 

to ascertain anything: The Divine Ruler of the eastern 
Hwa, referred to on p. 248, is mentioned in the work of 
Wang KAi (ch. 241, p. 21>), but with no definite informa- 
tion about him. The author says his surname was Wang, 

but he knows neither his name nor when he lived. 
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Yin Fd Xing, or ‘Classic of the Harmony 
of the Seen and the Unseen.’ 

In the KAien-lung Catalogue of the Imperial Library, 
ch. 146, Part iii, this Book occupies the first place among 

all Taoist works, with three notices, which all precede the 
account of Ho-shang Kung’s Commentary on the Tao Teh 
King. From the work of Lao-3ze we are conducted 
along the course of T4oist literature to the year 1626, 
when the catalogue of what is called ‘the Téoist Canon!’ 

appeared. Ch. 147 then returns to the Yin Fa King, 
and treats of nine other works upon it, the last being the 

Commentary of Li Kwang-li, one of the principal ministers 
and great scholars in the time of K/ien-lung’s grandfather, 
known as Khang-hsi from the name of his reign. 

In the first’ of these many notices it is said that the 
preface of an old copy assigns the composition of the work 
to Hwang-Ti (in the 27th century B.C.), and says that 
commentaries on it had been made by Thai-kung 
(12th century B.C.), Fan Li (5th century B.C.), the Recluse 
of the Kwei Valley (4th century B.c.), Kang Liang (died 
B.C. 189), Kd Ko Liang (A. Ὁ. 181-234), and Li Kwan of 
the Thang dynasty (about the middle of our 8th century)? 
Some writers, going back to the time of Hwang-Ti for the 
composition of our small classic, attribute it not to that 
sovereign himself, but to his teacher Kwang XAang-jze*; 

ἜΒΗ 98 ΕῈ at 
3 See also Μᾶ Twan-lin’s great work, ch. 211, p. 185. 
3 See Awang-3ze, Bk. XI, par. 4. 
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and many of them hold that this Kwang K/ang-jze was 
an early incarnation of L4o-3ze himself, so that the Yin Fa 
might well be placed before the Tao Teh King! Li Hsi- 
yiieh is one of the scholars who adopt this view. 

I will not say that under the Kau dynasty there was no 
book called Yin Fd, with a commentary ascribed to Thai- 

kung!, for Sze-ma K4ien, in his biography of SQ KAin 
(Bk. Ixix), relates how that adventurer obtained ‘ the Yin 
FQ book of K4u,’ and a passage in the ‘Plans of the 
Warring States’ tells us that the book contained ‘the 
schemes of Thai-kung!.’ However this may have been, 

no such work is now extant. Of all the old commentaries 
on it mentioned in the Afien-lung Catalogue, the only 

one remaining is the last,—that of Li Kwan; and the 

account which we have of it is not to be readily accepted 
and relied on. 

The story goes that in A.D. 441 Khau K4ien-kih, who 
had usurped the dignity and title of Patriarch from the 
Kang family, deposited a copy of the Yin FQ King ina 
mountain cave. There it remained for about three cen- 
turies and a half, till it was discovered by Li AAwan, a 

TAoist scholar, not a little damaged by its long exposure. 
He copied it out as well as he could, but could not under- 

stand it, till at last, wandering in the distant West, he met 
with an old woman, who made the meaning clear to him, 

at the foot of mount Li; after which he published the Text 
with a Commentary, and finally died, a wanderer among 
the hills in quest of the T4o; but the place of his death 
was never known?. 

The Classic, as it now exists, therefore cannot be traced 

higher than our eighth century; and many critics hold that, 
as the commentary was made by Li νη, so the text 
was forged by him. All that Hsi-yiieh has to say in reply 

to this is that, if the classic be the work of Li Kwan, then 

1 See the Khang-hst Thesaurus under the combination Yin FA. 
? See the account of Li KA#wan in Wang X7/1’s continuation of Ma Twan-lin’s 

work, ch. 242; and various items in the K/ien-lung Catalogue. 
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he must think of him as another Kwang KAadng-jze; but 
this is no answer to the charge of forgery. 

As to the name of the Treatise, the force of FQ has been 
set forth in vol. xxxix, p. 133, in connexion with the title 
of Kwang-jze’s fifth Book. The meaning which I have 
given of the whole is substantially that of Li Hsi-yiieh, 

who says that the Yin must be understood as including 
Yang, and grounds his criticism on the famous dictum in 
the Great Appendix to the Yi Xing (vol. xvi, p. 355), ‘ The 
successive movement of the Yin and Yang (their rest and 
active operation) constitutes what is called the course (of 
things).’ Mr. Balfour translates the title by ‘The Clue to 
the Unseen,’ which is ingenious, but may be misleading. 
The writer reasons rather from the Unseen to the Seen 

than from the Seen to the Unseen. 
Mr. Wylie gives his view of the object of the Treatise in 

these words :—‘ This short Treatise, which is not entirely 
free from the obscurity of TAoist mysticism, professes to 

reconcile the decrees of Heaven with the current of mun- 
dane affairs. To what extent the Book does this, and 

whether successfully or not, the reader will be able to judge 
for himself from the translation which will be immediately 

subjoined. Li Hst-yiieh, looking at it simply from its 
practical object, pronounces it ‘hsid lien #ih Sha, a 
Book of culture and refining!’ This language suggests the 
idea of a TAoist devotee, who has sublimated himself by 

the study of this Book till he is ready to pass into the state 
of an Immortal. I must be permitted to say, however, 
that the whole Treatise appears to me to have come down 
to us in a fragmentary condition, with passages that are 
incapable of any satisfactory explanation. 

Ch. 1. 1. If one observes the Way of Heaven’, 
and maintains Its doings (as his own)?, all that he 
has to do is accomplished. 

1 Dr. Williams explains ‘hsifi lien (ἔξ ἢ or ({ ΠΝ as meaning 

‘ becoming religious, as a recluse or ascetic.’ 

[49] 8 
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1 To explain ‘the Way of Heaven,’ Li Hsi-yiieh adduces 
the last sentence of the T. T. X., ch.g, ‘When the work is 

done, and one’s name has become distinguished, to with- 

draw into obscurity is the Way of Heaven.’ 
3 To explain ‘the doings of Heaven,’ he adduces the 

first paragraph of the symbolism of the first hexagram of 

the Yi, ‘Heaven in its motion gives the idea of strength. 
In accordance with this, the ere man nerves himself 
to ceaseless activity.’ 

2. To Heaven there belong the five (mutual) foes’, 
and he who sees them (and understands their opera- 
tion) apprehends how they produce prosperity. 
The same five foes are in the mind of man, and 

when he can set them in action after the manner of 
Heaven, all space and time are at his disposal, and 
all things receive their transformations from his 
person ?. 

1 The startling name thieves (= foes, robbers) here is 
understood to mean the ‘five elements, which pervade and 
indeed make up the whole realm of nature, the heaven of 
the text including also earth, the other term in the bino- 
mial combination of ‘heaven and earth.’ According to the 

TAoist teaching, the element of Earth generates Metal, 
and overcomes Water; Metal generates Water, and 

overcomes Wood; Water generates Wood, and over- 
comes Fire; Wood generates Fire, and overcomes 

Earth. These elements fight and strive together, now 
overcoming, now overcome, till by such interaction a har- 

mony of their influences arises, and production goes on 
with vigour and beauty. 

2 It is more difficult to give an account of the operation 

of the five elements in the mind of man, though I have 

seen them distributed among the five viscera, and the five 
virtues of Benevolence, Righteousness, Propriety, Know- 

ledge, and Faith. Granting, however, their presence and 
_operation in the mind, what shall be said on the two con- 

cluding members of the paragraph? There underlies them 
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the doctrine of the three coordinate Powers ;—Heaven, 

Earth, and Man, which I have never been able to compre- 
hend clearly. 

3. The nature of Heaven belongs (also) to Man; 
the mind of Man is a spring (of power). When the 
Way of Heaven is established, the (Course of) Man 
is thereby determined. 

These short and enigmatic sentences seem merely to 
affirm the general subject of the Treatise,—the harmony 
between the unseen and the seen. 

4. When Heaven puts forth its power of putting 
to death, the stars and constellations lie hidden in 

darkness. When Earth puts forth its power of putting 
to death, dragons and serpents appear on the dry 
ground. When Man puts forth his power of putting 
to death, Heaven and Earth resume their (proper 
course). When Heaven and Man exert their powers 
in concert, all transformations have their commence- 

ments determined, 

‘The power of putting to death here’ seems merely to 
indicate the ‘rest’ which succeeds to movement. The 
paragraph is intended to show us the harmony of the Three 
Powers, but one only sees its meaning darkly. The lan- 

guage of the third sentence about the influence of Man on 
Heaven and Earth finds its explanation from the phraseo- 

logy of the thwan of the twenty-fourth hexagram of the 
Yi (vol. xvi, pp. 107, 108). 

5. The nature (of man) is here clever and there 
stupid ; and the one of these qualities may lie hidden 
in the other. The abuse of the nine apertures is 

(chiefly) in the three most important, which may be 
now in movement and now at rest. When fire 

arises in wood, the evil, having once begun, is sure 
to go on to the destruction of the wood. When 

8.2 

“-- -πτἶῖτ 
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calamity arises in a state, if thereafter movement 
ensue, it is sure to go to ruin. 
When one conducts the work of culture and refin- 

ing wisely we call him a Sage. 

The constitution of man is twofold ;—his mental consti- 

tution, quiet and restful, and his physical constitution, 
restless and fond of movement. The nine apertures are 
the eyes, ears, nostrils, mouth, and the lower parts, and of 

these the eyes, ears, and mouth are the most important; 

but they all need to be kept in subjection and under re- 

straint. If indulged beyond reason, the ruin of themselves 
and of the mind and body to which they belong is sure to 

ensue. 

2. 1. For Heaven now to give life and now to 
take it away is the method of the TA4o. Heaven 
and Earth are the despoilers of all things ; all things 
are the despoilers of Man; and Man is the despoiler 
of all things. When the three despoilers act as they 
ought to do, as the three Powers, they are at rest. 
Hence it is said, ‘During the time of nourishment, 
all the members are properly regulated; when the 
springs of motion come into play, all transformations 
quietly take place.’ 

Compare ch. 1, par. 2. The mutual contention of the five 
elements in nature only conduces to the nourishment of all 

its parts; and so man, as one of the three Powers, con- 

sumes only to increase his store, and throws down only to 
build up. 

Where the concluding quotation is taken from is not 

known. Of course any quotation is inconsistent with the 
idea of the early origin of the Treatise. 

2. Men know the mysteriousness of the Spirit's 
(action), but they do not know how what is not 
Spiritual comes to be so. The sun and moon have 
their definite times, and their exact measures as 
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large and small. The service of the sages here- 
upon arises, and the spiritual intelligence becomes 
apparent. | 

Compare par. 10 in the fifth Appendix to the Yi King. 

3. The spring by which the despoilers are moved 
is invisible and unknown to all under the sky. When 
the superior man has got it, he strengthens his body 
by it; when the small man has got it, he makes light 
of his life. 

The thing is good in itself, but its effect will be according 
to the character of its user, and of the use which is made 

of it. 

8. 1. The blind hear well, and the deaf see well. 

To derive all that is advantageous from one source 
is ten times better than the employment of a host; 
to do this thrice in a day and night is a myriad times 
better. 

That the loss of one sense may be in a manner com- 
pensated for by the greater cultivation of another,—in the 

case especially of the two senses specified,—is a fact; but 
I fail to perceive how this is illustrated by what follows in 

the rest of the paragraph. The illustration is taken from 

the seventh of the hexagrams in the Yi, but I have not 
discovered the nexus of it in the text of that classic or in 
the Appendixes on the thwan or hsiang of the hexagram. 

It must be from this paragraph that the bearing of the 
Treatise on the conduct of military operations has been 
maintained. 

2. The mind is quickened (to activity) by (external) 
things, and dies through (excessive pursuit of) them. 
The spring (of the mind’s activity) is in the eyes. 

Heaven has no (special feeling of) kindness, but 
so it is that the greatest kindness comes from It. 
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The crash of thunder and the blustering wind both 
come without design. 

Mr. Balfour translates the first member here by—‘ The 
mind is produced from matter and dies with matter; the 
working faculty is in the eye;’ and says that it embodies 
a bold denial of any future life, or the existence of spirit, 
apart from matter. The meaning of the Text, however, is 
only what I have given ;—is moral and not metaphysical. 
The eye is singled out from the three most important 
apertures of the body in ch. 1, par. 5. 

The rest of the paragraph has its parallelisms in Lao-3ze 
and Kwang-jze. 

3. Perfect enjoyment is the overflowing satisfac- 
tion of the nature. Perfect stillness is the entire 
disinterestedness of it. When Heaven seems to be 
most wrapt up in Itself, Its operation is universal in 
its character. 

A sequel to the preceding paragraph. Lt Hst-yiieh 

observes that the having no feeling of kindness is equiva- 
lent to LAo-jze’s ‘doing nothing.’ See the T. T. X., ch. 35, 
‘The Το does nothing, and so there is nothing which It 
does not do.’ 

4. It is by its breath that we control whatever 
creature we grasp. Life is the root of death, and 
death is the root of life. Kindness springs from 
injury, and injury springs from kindness. He who 
sinks himself in water or enters amidst fire brings 
destruction on himself. 

The first member of this paragraph is very difficult to 
construe. Mr. Balfour gives for it:—‘ The Laws affecting 

the animal creation reside in the Breath or Vital Fluid.’ 
The first character of it properly denotes ‘birds.’ It is 
often found with another denoting ‘quadrupeds;’ and again 
it is found alone denoting both birds and beasts. It is also 

interchanged with another of the same name, denoting ‘to 
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seize or grasp,’ in which meaning I have taken it ; but the 
bearing of the saying on the general meaning of the 
Treatise I have not apprehended. 

The next four sayings are illustrations of L4o-3ze’s 
‘contraries’ of Taoism. The final saying is a truism ;— 
is it introduced here as illustrating that whatever is done 
with design is contrary to the T4o? 

5. The stupid man by studying the phenomena 
and laws of heaven and earth becomes sage; I by 
studying their times and productions become intelli- 
gent. He in his stupidity is perplexed about sage- 
ness; I in my freedom from stupidity am the same. 
He considers his sageness as being an extraordinary 
attainment; I do not consider mine so. 

Some scholars have expunged this paragraph as not 
being genuine; it is certainly difficult to construe and to 
understand. 

6. The method of spontaneity proceeds in stillness, 
and so it was that heaven, earth, and all things were 

produced. The method of heaven and earth proceeds 
gently and gradually, and thus it is that the Yin 
and Yang overcome (each other by turns). The 
one takes the place of the other, and so change and 
transformation proceed accordingly. 

Κὰ Hst praises this paragraph as very good, and the use 
of the character 3in (‘proceeds gently and gradually’) as 

exquisite. After all, what do we learn from it? That 

Creation proceeded without striving or crying? And that 
the same Creative Power continues to act in the same way? 

7. Therefore the sages, knowing that the method 
of spontaneity cannot be resisted, take action accord- 
ingly and regulate it (for the purpose of culture). 
The way of perfect stillness cannot be subjected to 
numerical calculations ; but it would seem that there 
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is a wonderful machinery, by which all the heavenly 
bodies are produced, the eight diagrams, and the 
sexagenary cycle; spirit-like springs of power, and 
hidden ghostlinesses ; the arts of the Yin and Yang 

in the victories of the one over the other :—all these 
come brightly forward into visibility. 

I cannot say that I fully understand this concluding 

paragraph of the Yin FQ Xing. One thing is plain from 
it,—how the Yi Xing was pressed into the service of the 
TAoism that prevailed when it was written. I leave it with 

the judgment on it, quoted by Li Hsti-yiieh from a Lt 
Bhien-hsii. ‘The subject-matter of the Yin Fd: and Tao 

Teh is all intended to set forth the action by contraries of 
the despoiling powers in nature and society. As to finding 
in them directions for the government of states, the conduct 

of war, and the mastery of the kingdom, with such ex- 
pressions as those about a wonderful machinery by which 
the heavenly bodies are produced, the eight diagrams, the 
cycle, spirit-like springs, and hidden ghostlinesses :—they 
all have a deep meaning, but men do not know it. They 
who go to the Yin FQ for direction in war and use LAo-jze 
for guidance in government go far astray from the meaning 
of both.’ 
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Yii Sha Xing, or ‘The Classic of the Pivot 
of Jade.’ 

Mr. Wylie says (Notes, p. 179) that the Pivot of Jade 
is much used in the ritual services of Taoism, meaning that 

it is frequently read in the assemblies of its monks, The 

object of the Treatise, according to Li Hsi-yiieh, is ‘to teach 

men to discipline and refine their spirit ;’ and he illustrates 
the name by referring to the North Star, which is called 

‘the Pivot of the Sky,’ revolving in its place, and carrying 
round with it all the other heavenly bodies. So the body 
of man is carried round his spirit and by it, and when the 
spirit has been disciplined and refined, till it is freed from 
every obscuring influence, and becomes solid, soft, and 
strong as jade, the name, ‘ the Pivot of Jade,’ is appropriate 
to it. 

The name of the Treatise, when given at full length, is— 
‘The True Classic of the Pivot of Jade, delivered by the 
Heaven-Honoured One, Who produces Universal Trans- 
formation by the Sound of His Thunder.’ To this per- 
sonage, as Wylie observes, the T4oists attribute a fabulous 
antiquity, but there is little doubt that the author was a 

Hsiian-yang 3ze, about the time of the Yiian dynasty 
(A. Ὁ. 1280-1367). From the work of Wang Καὶ ἀὶ (ch. 243), 
we learn that this Hsiian-yang 3ze was the denomination 

of Au-yang Yii-yiien, a scion of the famous Au-yang 

family. What he says is to the following effect :— 

1. The Heaven-honoured One says, ‘All you, 

Heaven-endowed men, who wish to be instructed \ 
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about the Perfect T4o, the Perfect Το is very 
recondite, and by nothing else but Itself can it be 
described. Since ye wish to hear about it, ye cannot 
do so by the hearing of the ear :—that which eludes 
both the ears and eyes is the True Το; what can 
be heard and seen perishes, and only this survives. 
There is (much) that you have not yet learned, and 
especially you have not acquired this! Till you have 
learned what the ears do not hear, how can the T4o 
be spoken about at all?’ 

‘Heaven-honoured (Thien 3un)’ is a title given by 
the Taoists to the highest objects of their reverence and 
worship. Chalmers translates it by ‘Celestial Excellency,’ 
and observes that it is given to ‘all the Three Pure Ones ;’ 

but its application is much more extensive, as its use in 

this Treatise sufficiently proves. No doubt it was first 
adopted after the example of the Buddhists, by whom 
Buddha is styled ‘World-honoured,’ or ‘ Ever-honoured’ 
(Shih 3un). 

The phrase Thien Zan, which I have translated here 
‘ Heaven-endowed Men,’ is common to the three religions 
of China; but the meaning of it is very different in each. 
See the Confucian and the TAoist significations of it in the 
Khang-hst Thesaurus, under the phrase. Here it means 

‘the men possessed by the Tao ;—TAo-Z an of the highest 
class.’ In a Buddhist treatise the meaning would be ‘ Ye, 

devas and men.’ 

2. The Heaven-honoured One says, ‘ Sincerity is 
the first step towards (the knowledge of) the T4o; 
it is by silence that that knowledge is maintained ; it 
is with gentleness that (the TAo) is employed. The 
employment of sincerity looks like stupidity; the 
employment of silence looks like difficulty of utter- 
ance; the employment of gentleness looks like want 
of ability. But having attained to this, you may 
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forget all bodily form; you may forget your person- 
ality; you may forget that you are forgetting.’ 

‘All this, says Li Hsi-yiieh, ‘is the achievement of 
vacuity, an illustration of the freedom from purpose which 
is characteristic of the T4o.’ Compare par. 14 in the 
sixth Book of Kwang-jze. 

3. ‘He who has taken the first steps towards (the 
knowledge of) the T&4o knows where to stop; he 

who maintains the Το in himself knows how to be 
diligently vigilant; he who employs It knows what 
is most subtle. 

‘When one knows what is most subtle, the 

light of intelligence grows (around him); when he 
can know how to be diligently vigilant, his sage 
wisdom becomes complete; when he knows where 
to stop, he is grandly composed and restful. 

‘When he is grandly composed and restful, his 
sage wisdom becomes complete; when his sage 
wisdom becomes complete, the light of intelligence 
grows (around him); when the light of intelligence 
grows around him, he is one with the T do. 

‘This is the condition which is styled the True 
Forgetfulness ;—a forgetting which does not forget ; 
a forgetting of what cannot be forgotten. 

‘ That which cannot be forgotten is the True T 4o. 
The T4o is in heaven and earth, but heaven and | 
earth are not conscious of It. Whether It seem to 
have feelings or to be without them, It is (always) 
one and the same.’ 

4. The Heaven-honoured One says, ‘While I am 
in this world, what shall I do to benefit life? I 

occupy myself with this subtle and precious Treatise 
for the good of you, Heaven-endowed men. Those 
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who understand it will be allowed to ascend to the 
happy seats of the Immortals. 

«Students of the Tao believe that there are (the 
influences of) the ether and of destiny. But the 
(conditions of) climate being different, the constitu- 
tions received by men are naturally different, and 
hence they are ascribed to the ether. And the 
(conditions of ) wisdom and stupidity being different, 
their constitutions as fine and coarse are naturally 
different, and hence they are ascribed to the destiny. 
The destiny depends on fate; the ether depends on 
Heaven. 

‘The restraints arising from the ether and destiny 
are the manacles decreed by Heaven. But if one 
acquire the True T4o, though stupid, he may be- 
come wise; though coarse, he may become fine ;—if 

there only be the decree of fate. 
‘ Stupidity the darkest, and coarseness the densest, 

are consequences of climate; but the suffering of 
them and the changing of them may take place, 
when Heaven and Earth quicken the motive spring. 
When this is done without the knowledge of men, it 
is said to take place spontaneously. If it be done. 
with a consciousness of that want of knowledge, it is 
still said to take place spontaneously. The mystery 
of spontaneity is greater than that of knowledge; 
but how it comes to be what it is remains a thing 
unknown. But as to the T4o, It has not begun to 
come under the influence of what makes stupid and 
coarse. Hear this all ye Heaven (-endowed) men; 
and let all the multitude in all quarters rejoice.’ 

It may be considered as a proof of the difficulty of the 
Text that to this long paragraph Li Hsi-yiieh does not 
subjoin a single explanatory remark. 



APPENDIX IV. 

Zah Yung King, or ‘Classic of the Directory 
for a Day.’ 

I have nowhere found any mention of the author of this 
brief composition, or of its date. The use of Buddhistic 
expressions in it shows that it cannot have had a very 
early origin. It belongs to the same category of TAoist 
writings as the KAing Kang King, which is the first of 

these appendixes. Li Hsi-yiieh says, ‘The Treatise is called 
“the Directory for a Day,” as showing that during all 

the hours (the T4o) should not be left for a single instant 
(comp. the words of Confucius at the beginning of the 
Kung Yung). Let the work be done, and there is sure to 
be the result promised; only there must be the Purity 
insisted on both of body and mind. In the second para- 

graph it is said, “ During the twelve hours of the day let 
the thoughts be constantly fixed on absolute Purity ;” and 
in the last paragraph, “ During the twelve hours be always 
pure and undefiled ;”—thus showing what the main teach- 
ing of the Great T4oistic system is, and the pre-eminent 
place which Purity occupies in the “ Directory for a Day.” 

The style is so clear and simple that I have left it without 
note or comment.’ 

1, As to what should be done in a day, when the 
eating and drinking has been arranged, let one sit 
straight with his mouth shut, and not allow a single 
thought to arise in his mind. Let him forget every- 
thing, and keep his spirit with settled purpose. Let 
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his lips be glued together, and his teeth be firmly 
pressed against one another. Let him not look at 
anything with his eyes, nor listen to a single sound 
with his ears. Let him with all his mind watch over | 

his inward feelings. Let him draw long breaths, 
and gradually emit them, without a break, now 
seeming to breathe, and now not. In this way any 
excitement of the mind will naturally disappear, the 
water from the kidneys will rise up, the saliva will be 
produced in the mouth, and the real efficaciousness 

becomes attached to the body. It is thus that one 
acquires the way of prolonging life. 

2. During the twelve hours of the day let one’s 
thoughts be constantly fixed on absolute Purity. 
Where one thought (of a contrary kind) does not 
arise, we have what we call Purity; where nothing 
(of a contrary kind) enters the Tower of Intelligence 
(=the mind), we have what we call the Undefiled. 
The body is the house of the breath; the mind is 
the lodging of the spirit. As the thoughts move, 
the spirit moves ; as the spirit moves, the breath is 
distributed. As the thoughts rest, the spirit rests ; 
when the spirit rests, the breath is collected. 

The true powers of the five elements unite and 
form the boat-like cup of jade, (after partaking of 
which), the body seems to be full of delicious 
harmony. This spreads like the unguent of the 
chrismal rite on the head. Walking, resting, sitting, 
sleeping, the man feels his body flexible as the 
wind, and in his belly a sound like that of thunder. 
His ears hear the songs of the Immortals, that 
need no aid from any instrument; vocal without 

words, and resounding without the drum. The 
spirit and the breath effect a union and the bloom of 
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childhood returns. The man beholds scenes un- 
folded within him; Spirits of themselves speak to 

him ; he sees the things of vacuity, and finds himself 

dwelling with the Immortals. He makes the Great 
Elixir, and his spirit goes out and in at its pleasure. 
He has the longevity of heaven and earth, and the 
brightness of the sun and moon. He has escaped 
from the toils of life and death. 

Accustomed to the phraseology of the Text all his life, 
the commentator Li, as has been seen, did not think it 

necessary to append here any notes of explanation. A 
few such notes, however, will be welcome to an English 

reader. ‘The twelve hours of the day:’—a Chinese hour 
is equal to two of our hours, and their twelve to our 

twenty-four. The twelve hours are named by the twelve 
branch terms of the cycle. 

‘The boat-like cup of jade’ seems to be a satisfactory 

rendering of the Chinese characters tao kwei in the Text, 
which might be translated ‘knife, and jade-symbol.’ But 
tao, commonly meaning ‘knife, is in the Shih King 

(I, v; VII, 2) used of ‘a small boat.’ In the Khang-hsi 
Thesaurus, under the phrase, we have the following quota- 
tion, as if from Ko Hung’s Biographies of Immortals :— 
‘Khan Hsi, a native of the territory of ΝΥ, was studying 

the Tao in Sha, when the master Léo sent a beautiful 

young lady to him with a tray of gold and a cup of jade 

filled with medicine, and the message, “This is the mys- 

terious elixir; he who drinks it will not die.” And on this 

he and his wife had each a t4o kwei.’ See the account 
in Ko Hung’s work, which is much more diffuse. 

In the mention of ‘the chrismal rite’ there is a reference 
to what Dr. Williams calls ‘a kind of Buddhist baptism 

or holy unction, by sprinkling, which confers goodness,’ 
‘administered to children, idols, &c.’ (See under the 

characters kw4n and ting.) 

3. Do not allow any relaxation of your efforts, 
During all the hours of the day strive always to be 
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pure and undefiled. The spirit is the child of the 
breath ; the breath is the mother of the spirit. 

As a fowl embraces its eggs, do you preserve the 
spirit and nourish the breath. Can you do this 
without intermission ? Wonderful! wonderful! The 
mystery becomes still deeper ! 

In the body there are seven precious organs, 
which serve to enrich the state, to give rest to the 
people, and to make the vital force of the system 
full to overflowing. Hence we have the heart, the 

kidneys, the breath, the blood, the brains, the semen, 

and the marrow. These are the seven precious 
organs. They are not dispersed when the body 
returns (to the dust). Refined by the use of the 
Great Medicine, the myriad spirits all ascend among 
the Immortals. 

If we were sure that we had exactly hit the meaning and 
spirit of every part of this paragraph, it would hardly be 
worth while to give more space to its illustration. 
A sufficient number of the best of the Treatises of the later 

Taoism have been placed before the reader to show him 
how different they are from the writings of Lao and Kwang, 
and how inferior to them. It might seem as if Kwang-jze, 
when he ceased to write, had broken the staff of Taoism 

and buried it many fathoms in the earth. We can hardly 

wonder that Confucianists, such as KO Hsi, should pro- 
nounce, ‘What the sect of T4o chiefly attend to is,—the 
preservation of the breath of life;’ and that Buddhists, 
such as Lift Mi, should say of it, ‘Long life being attained, 

its goal is reached.’ 



APPENDIX V. 

Analyses by Lin Hst-éung of several of the 
Books of A wang-jze. 

Book I. 

The Hsido-y4o in the title of this Book denotes the 
appearance of perfect ease and satisfaction. The Yd, 

which conveys the idea of wandering or rambling about, 
is to be understood of the enjoyment of the mind. The 
three characters describe the chief characteristic of our 
‘Old Kwang’s’ life, and therefore he placed the Book at 
the beginning of his more finished compositions or essays. 

But when one wishes to enjoy himself in the fullest and 
freest way, he must first have before him a view like that 
of the wide sea or of the expanse of the air, in order that 
his mind may be free from all restraint, and from the 

entanglements of the world, and that it may respond in 
the fitting way to everything coming before it :—it is only 

what is Great that can enter into this enjoyment. 
Throughout the whole Book, the word Great has a 
significant force. 

In paragraph 1 we are presented with the illustration 
of the phang. Long was the journey which it would 
undertake, when it contemplated removing to the South. 
That it required a wind of 90,000 Ii to support it, and even 
then only rested after a flight of six months, was owing to 
its own Great size, and also because the Southern Ocean 
was not to be easily reached by a single effort. 

What is said, in paragraph 2, about men, when going 

anywhere, proportioning the provisions which they take 

[4°] T 
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with them to the length of the journey has the same 

meaning. How should such creatures as the cicada and 
the little dove be able to know this? Knowledge is great 
or small, because the years of the parties are many or 
few :—so it is that one is inferior to another. Have they 

not heard of the ming-ling and t4-#un, which make 
their spring and autumn for themselves? And so does the 
phang, as we may understand. Its not resting till the 
end of six months is really not a long time to it. The 

case of Phang 34 is not worth being taken into account. 
This description of the greatness of the phang is not 

any fabrication of our author’s own, nor any statement 
peculiar to the Ki Hsieh. The same things are told in 
the ‘ Questions of Thang to Xi,’ as in paragraph 3. 

As to the long journey of the phang and the marsh- 
quail’s laughing at it, that is not different from what the 
other two little creatures said above ;—arising simply from 

the difference between the great and the small. And what 
difference is there between this and the case of those who 
enjoy themselves for a season in the world? Yung-3ze of 

Sung is introduced (and immediately dismissed), as not 
having planted himself in the right position, and not being - 
Great. Then Lieh-jze is brought forward, and dismissed 
as not being Great, because he had something to wait for. 
It is only he who rides on the twofold primal ether of the 
Yin and Yang, driving along with the six elements through 
all their changes as they wax and wane, and enjoying him- 
self at the gate of death, that can be pronounced Great. 
This is what is called the Perfect Man; the Spirit-like 
Man; and the Sage Man. 

In illustration of this, as instances of the Great Man, we 

have, in paragraph 4, Hsii Yd, regardless of the name; the 

personage on the hill of Ka-shih, in paragraph 5, with no 
thought of the services he could perform; and Yao with 
his deep-sunk eyes, in paragraph 6, no longer thinking 
much of his throne, and regardless of himself. All these 
characteristics could be used, and made their possessor 
great; but let not this lead to a suspicion of greatness as 
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incompatible with usefulness. As a caution against this, 

we have, in paragraph 7, the salve to keep the hands from 
being chapped ;—a Great thing when used properly, but of 
little value when not so used. Let those who exercise their 
minds look at this:—should they not seek to be useful, 
and so become Great? We have also the weasel and the 
yak, the one of which gets into trouble by its being of use, 
while the other escapes harm by its being of no use. Let 
those who have work to do in the world look at this. The 

Great calabash and the Great tree are, each of them, a 

phing:—why may we not abandon ourselves to our 

natural feeling of enjoyment in connexion with them? 
Let men be satisfied with their Greatness and seek for 

nothing more. 
As to the style of the Book, the sudden statement and 

the sudden proof; the sudden illustration and the sudden 

reasoning; the decision, made to appear as no decision ; 
the connexion, now represented as no connexion; the 

repetition, turning out to be no repetition :—these features 

come and go on the paragraphs, like the clouds in the 
open firmament, changing every moment and delightful 
to behold. 

Lf Fang-hfi describes it well:—‘The guiding thread in 

the unspun floss; the snake sleeping in the grass.’ 

Book II. 

In writings intended to throw light on the T4o we find 
many different views, affirmations on one side and denials 

on the other. These may be called Controversies, and 
the reason why they are not adjusted is that every one will 
hold fast to his own view. But every peculiar view arises 
from the holder’s knowledge. Such knowledge, however, 

tends to the injury of his mind, and serves no purpose, 

good or bad, in illustrating the nature of the Tao ;—it 
only increases the confusion of controversy. Hence when 
we wish to adjust controversies, we must use our knowledge 

well; and to use our knowledge well, we must stop at the 
point beyond which it does not extend. 

T2 
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In this whole Book knowing and not knowing is the 
thread that runs through it, (and binds its parts together). 

The expressions about men’s being ‘in darkness, in 
paragraph 2, and the T4o’s being ‘obscure,’ in paragraph 
3, indicate the want of knowledge ; those, also in paragraph 
3, about ‘the light of the mind,’ and ‘throwing that light 
on a subject,’ indicate the good use of knowledge; those, in 
paragraph 5, about ‘the scintillations of light from the 
midst of confusion and perplexity,’ and ‘the store of light,’ 
in paragraph 7, indicate the stopping at the point to which 

our knowledge does not extend. And what is to be done 
when we stop at this point? Nothing more can be done; 

we have simply, as it is said in paragraph 6, to stop here. 
When Nan-kwo 3ze-kfi says, in paragraph 1, ‘I had 

lost myself, he fully expresses the subject-matter of the 

Book. If we think that the affirmations and denials made 
by men’s minds are fictions, made out from nothing to be 

something, that is like the myriad different sounds of the 

wind, suddenly appearing in their innumerable variations. 

But who is it that produces all these sounds? As is said 

in paragraph 2, they are ‘the sounds of Earth which are 
really the notes of Heaven.’ The minds of men speak from 

their possession of knowledge. However great or small 
their words may be, they are all of their own making. A 
discourse under a thousand Heads with a myriad Par- 

ticulars, suddenly arising and as suddenly stopping, may 

suggest the idea of what we call‘a True Ruler. But the 
idea is vague, and though our knowledge does not reach to 

such a subject, men toil their intelligence to the end of 
their lives, never stopping till both mind and body are 
exhausted. What is the reason of this? It is because 

they have their ‘minds completely made up (par. 3).’ 
Now if words were like the chirpings of very young birds 

that come upon the ear, there would be no difference 

between them as regards truth or falsehood, right or wrong ; 

but there is some obscuring influence, through which the 
different views of the Literati and Mohists are produced, 
with their confusion and uncertainty. All this is because 
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the parties do not use their knowledge well. In their 
controversies each looks at the other’s view only from his 

own standpoint, and throwing on the subject from that the 

light of Heaven, thus emptily replying to one another 

without end. And is this purposely intended to make a 

violent end of their disputations? (It is not so), for the 
T4o is originally one. High and low, beautiful and ugly, 

ordinary and strange, success and overthrow, have nothing 

to do with it. The intelligent know this; those who weary 
their minds in trying to bring about a unity do not know it. 

At this point the sages throw on the subject the light 

of Heaven, also wishing to rest in Heaven, and so they 
come to a natural union :—this is how they use their know- 
ledge well. 
And what are we to consider the highest reach of know- " 

ledge (see par. 5)? The ancients thought it necessary to 
place this in the time before anything began to be A 
second class would have it that there had (always) been 
(some) things; and a third class held that between those 
things (and men) there had been a relativity. Thus it was 
that gradually there came differences of opinion, in affirma- 

tions and denials; and when these once arose, there could 

not but be the experiences of success and failure. 

But any one-sidedness in controversy is not sufficient to 

be accounted a proof of success or of failure. Not only is 
the TAo radically one; but those who employ it, however 

they may seem to differ, will be found to be substantially 

one and the same. When the sages, in the midst of slippery 
confusion and doubtful perplexity, yet find the clearness of 
conviction, is it not because they place the controversies 
that we speak of among the things that are not to be used ? 

But if there were no affirmations and denials, there would 

be no words. And let me think here. Suppose there 

were no words of controversy, we must not infer from that 
that there were no words at all. Is this word correct? 
Then if I also employ it, I form one class with all who do 
so? Is it not correct? Then if I also deny it, I form 

another class with those who do the same. Formerly, 
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when speaking of men’s words, I said that they should 
change places, and look at things from the different stand- 
points of each other; so with reference to my own words, 
my holding my ‘Yea,’ does not interfere with my changing 
my place, and taking my position with those who say 
‘Nay’ in the case. If indeed there be no words of affirma- 

tion and denial, what words will there be? We must go 
back to the beginning when there were no words. We 
must go back still farther,—to the vacuity before the 

beginning when there were no words. If we try to go 

back even farther still, then great and small, long life and 

short life, heaven and earth and all things, fade away, 
blending together in the One. But that ONE is also a 
word. In this way we go on without end, wishing to make 

‘an end of controversy, and instead of doing that, our 
endeavour only serves to increase it. The better plan is 
to stop, as is proposed in a former paragraph, to stop at 
this point—Even this word about having no controversy 

may be spared. 
The sage, by avoiding discussion, reasoning, and the 

drawing of distinctions, while he availed himself of words, 
yet retained the advantage of eschewing words, and was 

also afraid of calling the demarcations (of propositions) by 

their eight qualities (see par. 7). Still, however, the trace 
of the use of words remained with him. It is not so 
in the case of the Great Tao and the Great Argument. _ 
The Tao (which is displayed) is not the Tao; the Argu- 
ment (which is most subtle) does not reach the point ; the 
degree of Non-action is very great; but notwithstanding it 
is difficult to speak of what is entirely empty of purpose. 
The way by which the knowledge of the ancients reached 

the highest point was their stopping when their knowledge 

extended no farther. If they could know what they did 
not know, it was by means of the Heavenly Treasure-house ; 
it was thus they could take their place in the centre of the 
circle, to which all lines converged, and from which all 

questions could be answered. If they added what they did 
know to the sum of what they did not know, they then 
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possessed the Store of Light; and it was thus that they 
made provision for the scintillations of slippery doubt. 

To the same effect was what Shun told Y4o (end of 
par. 7). As to the referring what is advantageous and 
what is hurtful, and the mysteries of life and death, to the 

sphere of the unknown, that is set forth in the conver- 
sation between Nieh Khiieh and Wang f (par. 8). 

As to how it is that rulers and grooms, other men and 

one’s self, do not know each other, that is seen in the 

conversation between Khii Zhido-jze and Khang-wi 3ze. 
As to what is said about the substance and shadow 

waiting on each to make their manifestations, and not 

knowing how they were brought about, and about the 
dreamer and the man awake doubting about each other, 
and not knowing how’ to distinguish between them, we 

have knowledge stopping at the point to which it does 
not extend, and gradually entering into the region of 
transformation. 

Is there anything still remaining to be done for the 

adjustment of controversy? One idea grows up out of 
another in the Book, and one expression gives rise to 
another apparently quite different. There is a mutual 

connexion and reference between its parts. Suddenly the 
style is difficult as the slope of Yang-#Aang, and vanishes 

like the path of a bird; suddenly it looks like so many 

steep cliffs and successive precipices. When ordinary 

scholars see this and cannot trace the connexion of 
thought, if they put it on one side, and did not venture to 
say anything about it, they might be forgiven. But when 
they dare to follow their prejudices, and to append their 
licentious explanations, breaking up the connexion of 
thought, and bringing down to the dust this wonderful 
composition, the admiration of thousands of years ;—ah! 
when the old Kwang took his pencil in hand, and proceeded 
to write down his thoughts, why should we be surprised 
that such men as these cannot easily understand him? 
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Book VI. 

‘The Great and most Honoured Master’ is the T Ao. 
It appears separately in the Heavenly and Human elements 

(of our constitution), and exists alone and entire in what is 
beyond death and life ; being, as we say, that which nothing 

can be without. To describe it as that which stands out 

superior and alone, we use for it the character Koh (8) 

(par. 5); to describe it as abiding, we call it the True; 

to describe it as it vanishes from sight, we apply to it the 
names of Purity, Heaven, and Unity (par. 12). 
When men value it, it is possible to get possession of it. 

But he who wishes to get it must, with the knowledge 
which he has attained to, proceed to nourish what that 
knowledge is still ignorant of. When both of these are 

(as it were) forgotten, and he comes under the transforma- 
tion of the Tao, he enters into the region in which there 
is neither life nor death ;—to the Human element (in him) 
he has added the Heavenly. 
Now what knowledge does not know is the time of 

birth and death, and what it does know is what comes 

after birth and precedes death. It would seem as if this 

could be nourished by the exercise of thought ; but if we do 

this after birth and before death, we must wait for the time 
of birth and death to verify it. If we try to do so before 

that time, then the circumstances of the Human and the 

Heavenly have not yet become subject to their Ruler. It 

is this which makes the knowledge difficult, and it is only 
the True Man with. the True Knowledge who has no 
anxiety about it. 

In the position which the True man occupies, he has his 

adversities and prosperities, his successes and defeats, his 
gains and his losses, his seasons of security and of unrest,— 

all the changes of his circumstances; but his mind forgets 

them all, and this result is due to his possession of both the 
Knowledge and the Tao. 

As to his bodily conditions, he has his sleeping and 
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awaking, his eating and resting,—his constant experiences ; 
but his mind (also) forgets them all. For the springs of 
action which move to the touch of Heaven, and the move- 

ments of desire are indeed different in men; but when 

we advance and examine the proper home of the mind, we 
find no difference between its place and nature at the time 

of birth and of death, and no complication in these after 
birth and before death:—so it is that the Mind, the Tao, 

the Heavenly, and the Human are simply One. Is not the 
unconsciousness of the mind the way in which the True 

man exercises his knowledge and nourishes it? Carrying 
out this unconsciousness, from the mind to the body and 

from the body to the world, he comprehends the character 

of the time and the requirements of everything, without 
any further qualification. Hence, while the mind has not 
acquired this oblivion, the great work of life always suffers 

from some defect of the mind, and is not fit to be com- 

mended. But let the mind be able to exercise this quality, 
and it can be carried out with great and successful merit, 
and its admirable service be completed. This is the mind 
of the True man, never exercised one-sidedly in the world, 

and gaining no one-sided victory either Heavenward or 

Manward. 
Given the True Man with the True Knowledge like 

this, the nature of death and life may begin to be fully 
described. Death and life are like the night and the dawn; 

—is there any power that can command them? Men 
cannot preside over them. This is what knowledge does 
not extend to; but within the sphere of knowledge, there 

is that which is dearer than a Father (par. 5), and more to 
be honoured than a Ruler; the Eminent, the True, and that 

moreover over which Heaven cannot preside. Valuable 
therefore is the nourishing of this Knowledge; and what 
other art in nourishing it is there but the unconsciousness of 
which we speak? Why do we say so? The body is born, 

grows old and dies. This is the common lot. However 

skilful one may be in hiding it away, it is sure to dis- 

appear. Men know that the body is not easily got, but 
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they do not know that what might seem like man’s body 
never comes to an end. Being hidden away in a place 

from which there is no escape for anything, it does not 

disappear. This takes place after birth and before death, 
and may be verified at the times of birth and death; but 

how much better it is to consider Heaven good, old age 

good, the beginning good and the end good, than vainly to 
think that the nourishing of knowledge is making the body 
good! The doing this is what is called the Tao. And the 

sage enjoys himself in this; not only because the T4o itself 
does not disappear, but also because of all who have got it 
not a single one has ever passed away from notice. 

But it is not easy to describe the getting of the Tao. In 

the case about which Nii Yii told Nan-po 3ze-khwei (par. 8); 
the talents of a sage and the T4o of a sage came together 

in the study of it; three, seven, and nine days are mentioned 

as the time of the several degrees of attainment ; the learner 

went on from banishing all worldly matters from his mind 
as foreign to himself till he came to the utter disregard of 
time. In this way was he led from what was external, and 

brought inwards to himself; then again from the idea of the 
T4o’s being a thing, it was exhibited as Tranquillity amid 

all Disturbances, and he was carried out of himself till he 

understood that neither death nor life is more than a 
phenomenon. The narrator had learned all this from writ- 

ings and from Lo-sung, searching them, and ever more the 
more remote they were. Truly great is the difficulty of 
getting the T4o! 

And yet it need not be difficult. It was not so with 

3ze-yii (par. 9), in whose words about one arm being 
transformed into a fowl, and the other into a cross-bow, 

we see its result, as also in what he said about his rump- 
bone being transformed into a wheel, his spirit into a horse, 
and one loosing the cord by which his life is suspended. 

(Again) we have a similar accordance (with the T4o) in 
3ze-li’s question to 3ze-lai (par. 10), about his being made 
the liver of a rat or the arm of an insect, with the latter’s 

reply and his remark about the furnace of a founder. 
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These were men who had got the T4o; as also were 
3ze-fan and Khin Kang (par. 11), men after the Maker’s 
mind, and who enjoyed themselves, disporting in the one 
vital ether of heaven and earth. 

The same may be said of Mang-sun 3hdi (par. 12). If 
he had undergone a transformation, he would wait for the 
future transformation of which he did know. So it was 
that he obtained the T4o. He and all the others were 
successful through the use of their mental unconsciousness ; 
and they who pursue this method, must have the idea of 
I-r 3ze, who wished to have his branding effaced, and his 

dismemberment removed by hearing the substance of the 
Tao (par. 13). 

Parties who have not lost the consciousness of their 
minds and wish to do so must become like Yen Hui 
(par. 14), who separated the connexion between his body 
and mind, and put away his knowledge, till he became one 

with the Great Pervader. 
Of such as have lost (in part) the consciousness of their 

minds and wish to do so entirely, we have an instance 

in 3ze-sang (par. 15), thinking of Heaven and Earth and 
of his parents as ignorant of his (miserable) condition, and 
then ascribing it to Destiny. He exhibited the highest 
obliviousness:—was he not, with the knowledge which 

he possessed, nourishing that of which he was ignorant? 
Such were the True Men, and such was the True Know- 

ledge. 
In this Book are to be found the roots of the ideas 

in the other six Books of this Part. In this they all unite. 

It exhibits the origin of all life, sets forth the reality of all 

cultivation, and shows the springs of all Making and Trans- . 
formation, throwing open the door for the Immortals and 
Buddhas. Here is the wonderful Elixir produced by the ., 

pestle of Jade, the touch of which by a finger produces the — 
feathers of Transformation. As to its style, a vast lake of 
innumerous wavelets, the mingling of a hundred sparkling 

eddies, a collection of the oldest achievements in composi- 

tion, a granary filled with all woods ;—it is only in the 
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power of those who admire the leopard’s spots to appre- 

ciate it! 

Book IX. 

Governing the world is like governing horses. There is 
the government, but the only effect of it is injury. Po-lao’s 

management of horses (par. 1) in a way contrary to their 
true nature was in no respect different from the way of 

the (first) potter and the (first) carpenter in dealing with 
their clay and wood in opposition to the nature of those 
substances, yet the world praises them all because of their 
skill, not knowing wherein the good government of the 

world consists. 
Now the skilful governors of the world simply caused 

the people to fulfil the conditions of their regular nature 
(par. 2). It was their gifts which they possessed in common, 
and their Heaven-inspired instincts, which constituted the 
(Early) age of Perfect Virtue. When the sages fashioned 
their benevolence, righteousness, ceremonies, and music, 

and the people then began to lose their perfect virtue, it 
was not that they had themselves become different. For 

benevolence, righteousness, ceremonies, and music, are not 

endowments forming a part of their regular nature ;—they 
are practised only after men have laid aside the Tao and 
its characteristics, and abandoned the guidance of their 

nature and its feelings. This is what we say that the 
mechanic does when he hacks and cuts the raw materials 
to form his vessels. Why should we doubt that it was by 
Po-lao’s dealing with horses that they became wise enough 
to play the part of thieves (par. 3); and that it was by 
the sages’ government of the people that their ability came 

to be devoted to the pursuit of gain? The error of the 
sages in this cannot be denied. 

From beginning to end this Book is occupied with one 

idea. The great point in it grew out of the statement in 
paragraph 3 of the previous Book, that ‘all men are 
furnished with certain regular principles, and it is the 
easiest to construe of all Awang-3ze’s compositions ; but 



BK. XI. ANALYSES OF BOOKS OF KWANG-3ZE. 285 

the general style and illustrations are full of sparkling 
vigour. Some have thought that, where the ideas are so 
few, there is a waste of words about them, and they doubt 

therefore that the Book was written by some one imitating 

Kwang-jze; but I apprehend no other hand could have 

shown such a mastery of his style. 

Book XI. 

That the world is not well governed is because there are 

those who try to govern it. When they try to govern it, 
they cannot but be ‘doing’ (to that end). Unable to keep 
from this ‘doing,’ they cause the world to be happy or to 
be miserable, both of which things the instincts of man’s 
nature refuse to accept. Although the arts of governing 
are many, they only cause and increase disorder. Why so? 
Because they interfere with men’s minds. 

Now when men are made to be miserable or happy, 
they come to have great joy or great dissatisfaction. The 

condition ministers to the expansive or the opposite element 
(in nature), and the four seasons, the cold and the heat, all 

lose their regularity. This causes men everywhere in a 
contentious spirit to indulge their nature to excess, bringing 
about a change of its attributes, and originating the practice 
of good and evil. All unite in bringing this state about ; 
and in the end all receive its consequences. Hence such 

men as Kih the robber, 34ng Shan, and Shih 3hdi ought 

not to be found in a well-governed age. But those who 
governed the world went on to distinguish between the 
good and the bad, and occupied themselves with rewarding 
and punishing. When. they wished men to rest in the 

requirements of their nature, was it not difficult for them 

to realise the wish ? 
And how much more was it so when they went on in 

addition to insist on acute hearing and clear vision, on 
benevolence, righteousness, ceremonies, music, sageness, 

and knowledge (par. 2)! They did not know that these 
eight things were certainly of no use to the world, but 
injurious to it. Led astray by them, and not perceiving 
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this, they continued to practise them, and to do this every 
day more and more. This is what we see indeed in the 

ordinary men of the world, but not what we should have 

expected from superior men. The Superior man does 
nothing, and rests in the instincts of his nature. He values 

and loves his own person, which fits him to be entrusted 
with the charge of the world, and thereupon we see things 
becoming transformed of themselves. Yes, we see indeed 
that men’s minds are not to be interfered with (par. 3). 

Let me try to attest this from (the example of) the 
ancient Tis and Kings. These in their interference with 
the minds of men, began with their inculcation of benevo- 
lence and righteousness, proceeded to their distinctions of 

what was right and wrong, and ended with their punish- 
ments and penalties. Their government of the world ended 
with the disordering of it. And the result can be seen, the 
Literati and the Mohists still thinking how they can remedy 

them. . ; 
But let us ask who it really was that brought things to 

this pass. The answer is supplied to us in the words of 
1,Δο Tan (see T. T. X., ch. 19), ‘ Abolish sageness and cast 
away wisdom, and the world will be brought to a state of 
good order.’ But the issue does not commence with the 
state of the world. When Kwang KAang-jze replied to 
Hwang-Ti’s questions, he said (par. 4), ‘Watch over your 
body, and increase the vigour of things. Maintain the 
unity, and dwell in the harmony.’ What he said,. about 
the rain descending before the clouds collected, about the 
trees shedding their leaves before they were yellow, about 
the light (of the sun and moon) hastening to extinction, 
about Hwang-T?i’s mind being that of a flatterer of which 
he would make no account, and about how he should do 

nothing but rest in the instincts of his nature, and not 
interfere with the minds of men :—all these are expressions 

bearing on the value and love which should be given to the 
body. And the lesson in his words does not end with the 
watching over the body. 

There are the words addressed by Hung Mung to Yiin 
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Kiang, ‘Nourish in your mind a great agreement (with the 
primal ether). (Things) return to their root, and do not 
know (that they are doing so). As to what you say, that 
“the mysterious operations of Heaven are not accomplished, 

that the birds all sing at night, that vegetation withers 
under calamity, and that insects are all overtaken by 
disaster :—about all these things there is no occasion for 
anxiety.” While you do nothing, rest in the promptings of 

your human nature, and do not interfere with the minds 
of men ;—such is the genial influence that attracts and 
gathers all things round itself (par. 2).’ 

But the Superior man’s letting the world have its own 

course in this generous way ;—this is what the ordinary 
men of the world cannot fathom. When such men speak 
about governing, they examine carefully between others . 

and themselves, and are very earnest to distinguish between 
differing and agreeing. Their only quest is to find how 

they may overcome others, and the end is that they are 

always overcome by others. They do not know that in 
order to reduce others to the level of things, there must 

be those who cannot be reduced by others to that level. 
Those are said to be the sole possessors of the power 
(par. 6). 

The teaching of the Great man, however, is not of this 
nature. He responds to others according to their qualities, 

without any selfish purpose. Although he is the sole pos- 

sessor of the power, that power comes to be nothing in his 
view. Between having and not having there is to him no 
difference in the use. Doing nothing, and yet sometimes 
obliged to act, he forthwith does so; when he acts, yet no 

one sees that he has acted, and it is the same as if he did not 

act. So it is according to the Tao; but therein there are 
both the Heavenly and the Human elements. In accord- 
ance with this there are (in actual government) the Lord 
and the Minister (par. 7). When one discerns this, and 

knows which element is to be preferred, convinced that it 
is doing nothing which is valuable, what difficulty has he 

in governing the world ? 
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The thread of connexion running through this Book is 
‘Doing Nothing.’ Whether it speaks of the promptings of 
the nature or of the minds of men, it shows how in regard 

to both there must be this ‘doing nothing.’ In the end, 
with much repetition it distinguishes and discusses, showing 

that what doing there may be in doing nothing need not 
trouble us, and is not the same as the ‘ Extinction’ of the 

Buddhists. There is not much difference between the 

teaching of this Book, and what we read in the Confucian 
Analects, ‘He did nothing and yet governed efficiently 
(Bk. XV, ch. iv).’ This is an instance of the light thrown 
by our ‘old Kwang’ on the Xing, and shows how an under- 
standing may take place between him and our Literati. 

In the style there are so many changes and transform- 

ations, so many pauses and rests as in music, conflicting 

discussions, and subtle disquisitions, the pencil’s point now 

hidden in smoke and now among the clouds, the author’s 

mind teeming with his creations, that no one who has not 

made himself familiar with a myriad volumes should pre- 
sume to look and pronounce on this Book. 

Book XX. 
The afflictions of men in the world are great, because 

their attainments in the TAo and Its Attributes are shallow. 
The T4o with Its Attributes is the Author of all things. 

To follow It in Its transformings according to the time 
is not like occupying one’s self with the qualities of things, 
and with the practice and teaching of the human relations, 

which only serve to bring on disaster and blame. He who 
seeks his enjoyment in It, however, must begin by emptying 

himself. Hence we have, ‘Rip your skin from your body, 
cleanse your heart, and put away your desires (par. 2);’ 
then afterwards ‘you can enjoy yourself in the land of 
Great Vacuity.’ In this way one attains to the status 

represented by coming across ‘an empty vessel’ and 
escapes ‘the evils which the close-furred fox and the 

elegantly-spotted leopard’ are preparing for themselves. 
These are the ideas in the paragraph about f-lido of 
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Shih-nan which may help to illustrate, and receive illus- 
tration from, what Kwang-jze says (par. 1) that ‘he would 
prefer to be in a position between being fit to be useful and 
wanting that fitness.’ 

In the case of Pei-kung Shé collecting taxes for the 
making of a peal of bells, we have only the exercise of 

a small art (par. 3). He could, however, put away all 
thought of self, and act as the time required. He was 

‘as a child who has no knowledge,’ so slow was he and 

hesitating in this respect ; there escorting those who went, 

here welcoming those who came. But from all this we 
may know how far he had advanced (in the knowledge of 
the To). 

But on consideration I think it was only Confucius of 

whom this could be spoken. Did not he receive a great 
share of the world’s afflictions (par. 4)? When Thdai-kung 
Zan spoke to him of ‘ putting away the ideas of merit and 
fame, and placing himself on the level of the masses of 
men,’ he forthwith put away the idea of himself and com- 

plied with the requirements of the time. This was the art 
by which he enjoyed himself in the T4o and Its attributes, 
and escaped the troubles of the world. 

He could put away the idea of self in responding to the 
world, but he could not do so in determining his associa- 
tions. In consequence of this, more distant acquaintances 

did not come to lay further afflictions on him, and his 

nearer friends perhaps came to cast him off because of those 
afflictions. What was he to do in these circumstances? 

If one be able to comply with the requirements of the 
time in his relations with men, but cannot do so in his 
relations to Heaven, then in the world he will indeed do 

nothing to others contrary to what is right, but he will 
himself receive treatment contrary to it; and what is to 
be done in such a case? 3ze-sang Ha saw the difficulty 
here and provided for it. What he said about ‘a union 
of Heaven’s appointment,’ and about ‘the intercourse of 
superior men being tasteless as water, shows how well 

he knew the old lessons about a connexion growing out 

[40] υ 
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of external circumstances and one founded in inward 
feeling. When one has divested himself of the idea of 
self, there will not again ‘be such an experience as that 

of Confucius, when his intimate associates were removed 

from him more and more, and his followers and friends 

were more and more dispersed. 
And Confucius himself spoke of such a case. What he 

said about its being ‘easy not to receive (as evils) the 
inflictions of Heaven,’ and ‘ difficult not to receive as benefits 

the favours of men (par. 7), shows how truly he perceived 
the connexion between the Heavenly and the Human (in 
man’s constitution), and between ‘the beginning and end’ 
of experiences. When one acts entirely according to the 

requirements of the time, the more he enlarges himself 

the greater he becomes, and the more he loves himself the 

more sorrow he incurs. If he do not do so, then we have 

the case of him who in the prospect of gain forgets the 
true instinct of his preservation, as shown in the strange 
bird of the park of Ti&o-ling (par. 8), and the case of the 
Beauty of the lodging-house, who by her attempts to show 
off her superiority made herself contemned. How could 
such parties so represented occupy themselves with the Tao 

and Its attributes so as to escape the calamities of life ? 
This Book sets forth the principles which contribute to 

the preservation of the body, and keeping harm far off, and 

may supplement what still needed to be said on this subject 

in Book IV. The Το and Its attributes occupy the 
principal place in it; the emptying of Self, and conforming 

to the time, are things required by them. The exquisite 
reasonings and deep meaning of the Book supply excellent 

rules for getting through the world. Only the sixth para- 
graph is despicable and unworthy of its place. It is 

evidently a forgery, and I cannot but blame Kwo 3ze-hsiian 
for allowing it to remain as the production of Kwang-3ze. 

Book XXII. 

The Tao made Its appearance before Heaven and Earth. 
It made things what they are and was Itself no THING, 
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being what is called their Root and Origin (par. 2). If we 
consider It something existing, It was not such; if we 
consider It as something non-existing, that does not fully 

express the idea of it. The ‘I know it (of Hwang-Ti)’ is 
an addition of ‘Knowledge’ to the idea of it, and (his) 
‘T will tell you’ is the addition of a description of it (par. 1). 
Therefore he who would embody the T4o can only employ 

the names of ‘Do Nothing’ and ‘ Returning to the Root, 
and then go forward to the region of the Unknown and the 
Indescribable. 
Now the T4o originally was a Unity. The collection of 

the breath, constituting life, and its dispersion, which we 

call death, proceed naturally. The denominations of the 
former as ‘spirit-like and wonderful’ and of the latter as 

‘foetor and putridity’ are the work of man. But those of 
‘Non-action’ and ‘ Returning to the Root’ are intended to 

do honour to the Unity. Knowledge, Heedless Bluster, 

and Hwang-Ti, all perceived this, but they also went on to 

reason about it, showing how not to know is better than to 

know, and not to talk better than to talk. 

As it is said in par. 2, ‘the beautiful operations of 
Heaven and Earth, and the distinctive constitutions of all 

things,’ from the oldest time to the present day, go on and 

continue without any difference. But who is it that makes 
them to be what they are? And what expression of doubt 
or speculation on the point has ever been heard from them? 
It is plain that the doctrine of the T4o originated with 
man. 
When Phei-i (par. 3) told Nieh Khiieh, ‘Keep your body 

as it should be; look only at the One thing; call in your 
knowledge; make your measures uniform:’—all this was 
saying to him that we are to do nothing, and turn to (the 
Tao as) our Root.. When he further says to him, ‘You 
should have the simple look of a new-born calf; and not 
ask about the cause of your being what you are :’—this is 
in effect saying that knowledge is in not knowing, and 
that speech does not require the use of words. - 

If you suddenly (like Shun in par. 4) think that the Tao 

U 2 
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is yours to hold, not only do you not know what the T4o 

is, but you do not know yourself. How is this? You are 
but a thing in the Tao. If your life came to you without 
its being produced by the T4o, you would yourself be a 
life-producer. But whether one lives to old age or dies 

prematurely he comes equally to an end. Your life 
properly was not from yourself, nor is your death your 
own act. You did not resist (the coming of your life) ; you 
do not keep it (against the coming of death); you are 
about to return to your original source. This simply is 
what is meant by the Sage’s ‘Do nothing, and return to 
your Root.’ As to ‘the bodily frame coming from incor- 
poreity and its returning to the same (par. 5),’ that certainly 
is a subject beyond the reach of our seeing and hearing ; 
and how can any one say that the T4o is his to hold? 

What L4o-3ze (says to Confucius in par. 5), and what 

Khang tells Shun (in par. 4), have not two meanings; but 
notwithstanding, it should not be said that the T4o is not 
to be found anywhere (par. 6). Speaking broadly, we may 
say that its presence is to be seen in an ant, a stalk of 
panic grass, an earthenware tile, and in excrement. Seek- 

ing for it in what is more delicate and recondite, let us 

take the ideas of fulness and emptiness, of withering and 
decay; of beginning and end, of accumulation and dispersion. 

These are all ideas, and not the names of things; and (the 
T4o) which makes things what they are has not the limit 

which belongs to things. No wonder that Tung-kwo 3ze 
should have been so perplexed as he was! 

Those who think that the T4o has no positive existence 
(par. 7), speak of it as ‘The Mysterious and Obscure,’ and 
then it would seem to be equivalent to the name ‘Mystery,’ 
which cannot be rightly applied to it. And those who 

think that it has a positive existence speak of it as being 
considered now noble and now mean, now bound and 

compressed, now dispersed and diffused, and what is One 
is divided into the noble and the mean, the compressed 
and the dispersed ;—a mode of dealing with it, of which 
the Το will not admit. Better is it to say with No- 
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beginning, ‘There should be no asking about the T4o; any 

question about it should not be replied to.’ The opposite 
of this would imply a knowledge of what is not known, 
and the use of words which should not be spoken. In 
accordance with this, when Star-light puts his question to 
Non-entity, and it is added, ‘To conceive the ideas of 

Existence and Non-existence is not so difficult as to con- 

ceive of a Non-existing non-existence,’ this is an advance 
on speaking of (the Tao) as Non-existent; and when the 
forger of Swords says to the Minister of War that by long 
practice he came to the exercise of his art as if he took no 

thought about it (par. 9), this is an advance on speaking of 
(the T4o) as existent. 

The substance of what we know is to this effect :— 
The Tao was produced before heaven and earth. It 

made things what they are and is not itself a thing. It 
cannot be considered as of ancient origin or of recent, 

standing as it does in no relation to time. It had no 
beginning and will have no end. Life and death, death 
and life equally proceed from It. To speak of It as 
existing or as non-existing is a one-sided presentation of 
It. Those who have embodied It, amid all external changes, 
do not change internally. They welcome and meet all men 
and things, and none can do them any injury (par. 11). 
Whatever they do not know and are unequal to, they 
simply let alone. This is the meaning of ‘Doing nothing, 

and turning in everything to the Root.’ Where the want 
of knowledge and of language is the most complete, Zan 

Khid (par. 10) and Yen-jze (par. 11) apply to Kung-ni for 
his judgment in the case, and the consideration of it comes 
to an end. 

In this Book the mysteries of the T4o are brought to 
light; one slight turn of expression after another reveals 
their successive depths, beyond the reach of Reasoning. 
La Fang-hd says, ‘Master this Book, and the Mahayana 

of the Tripizaka will open to you at the first application of 
your knife.’—Well does he express himself ! 
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Book XXVI. 

Those who practise the T4o know that what is external 
to themselves cannot be relied on, and that what is internal 

and belonging to themselves, does not receive any injury 
(par. 1). They are therefore able to enjoy themselves in 
the world, emptying their minds of all which would inter- 

fere with their pursuing their natural course. 
What men can themselves control are their minds; external 

things are all subject to the requirements and commands of 
the world. Good and evil cannot be prevented from both 
coming to men, and loyalty and filial duty may find it hard 

to obtain their proper recompense. From of old it has 
been so; and the men of the world are often startled to 

incessant activity with their minds between the thoughts 
of profit and injury, and are not able to overcome them 
(par. 1). But do they know that among the enemies (of 
their serenity) there are none greater than the Yin and 
Yang? The water and fire of men’s minds produce 
irregularity in their action, and then again overcome it; 

but after the harmony of the mind has been consumed, 

there remains in them no more trace of the action of 
the T4o. 

On this account, when Kung-ni was obstinately regard- 
less of a myriad generations (in the future), Lao LAi-3ze 
still warned him to have done with his self-conceit (par. 5). 
His reason for doing so was that wisdom had its perils, and 

even spirit-like intelligence does not reach to everything 
(par. 6). It was so with the marvellous tortoise, and not 
with it only. The sage is full of anxiety and indecision 

(par. 5), and thereby is successful in his undertakings ; 
the man of the greatest knowledge puts away (the idea of) 
skill, and without any effort shows his skill:—they can both 
look on what seems to have no use and pronounce it useful, 
and allow their nature while it is able to enjoy itself to take 
its course without being anxious about its issue in advantage 
or injury (par. 1). 
And moreover, it is not necessary that they should leave 
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the world in order to enjoy themselves. There are the 
distinctions of antiquity and the present day indelibly 

exhibited in the course of time (par. 8). The way in 
which the Perfect man enjoys himself is by his passing 
through the world of men without leaving any trace of 
himself. His way is free and encounters no obstruction 
(par.9); his mind has its spontaneous and enjoyable move- 

ments, and so his spirit is sure to overcome all external 
obstructions. Very different is this from the way of him 
who is bent on concealing himself, and on extinguishing 

all traces of his course (par. 8). He will seek his enjoy- 
ment in the great forest with its heights and hills, and not 
be able to endure the trouble of desiring fame, having 
recourse also to violence, laying plans, seeking to discharge 
the duties of office so as to secure general approval. 

Thus the Perfect man obtains the harmony of his 
Heaven (-given nature), and his satisfactions spring up, he 
knows not how, as when the growing grain in spring has 
been laid by the rains (par. 9). As to the arts of curing 

illness, giving rest to old age, and restraining hasty measures 
to remedy the effects of errors, he can put them on one 
side, and not discuss them; thus playing the part of one who 
has apprehended the ideas and then forgets the words in 
which they were conveyed (par.11). Let him who occupies 
himself with the Tao beware of ‘seeking the fish-baskets 
and hare-snares,’ and falling into such mistakes as are 
instanced in the cases of emaciation to death, or suicide by 
drowning. 

This Book points out the true form of substances, and 

gave rise to the talk in subsequent ages about the Khan 
and Li hexagrams, and about the lead and quicksilver. 
Nearly the whole of it has been called in question, and the 
second, third, and fourth paragraphs are so marked by 
the shallowness of their style, and the eccentricity of their 
sentiments, that it may be doubted if they are genuine. 

I suspect they were written and introduced by some 

imitator of Kwang-jze, and therefore call attention to them 

and cast them out of my analysis. 
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Book XXXII. 

Lin Hsi-Zung omits Books XXVIII, XXIX, XXX, and 

XXXI from his edition of Kwang-jze’s Writings. Our 
Book XXXII, the Lieh Yii-khAu, is with him Book 

XXVIII. He explains and comments on its various 
paragraphs as he does in the case of all the previous 
Books. Instead of subjoining an Analysis and Summary 

of the Contents in his usual way, he contents himself with 
the following note :— 

In the Notice given by SQ 3ze-kan!' of the Sacrificial Hall 
to Kwang-jze, he says that after reading the last paragraph 
of Book XXVII (the Yii Yen, or ‘ Metaphorical Words’), 
about Yang 3ze-#ii, and how (when he left the inn) the 

other visitors would have striven with him about the places 
for their mats, he forthwith discarded the four Books that 

followed,—the Zang Wang, the T4o Xih, the Yiieh 

Kien, and the Yii-ff; making the Lieh Yii-khau 
immediately follow that paragraph. Having done so, he 

fully saw the wisdom of what he had done, and said with a 
laugh, ‘ Yes, they do indeed belong to one chapter !’ 

So did the old scholar see what other eyes for a thousand 
years had failed to see. No subsequent editor and com- 

mentator, however, ventured to take it on him to change 
the order of the several Books which had been established, 

following therein the Critical Canon laid down by Con- 
fucius about putting aside subjects concerning which doubts 

are entertained?; but we ought not to pass the question by 
without remark. 

The subject of the last paragraph of the Lieh Yii-kh4u 
is Kwang-jze, ‘when he was about to die.’ It clearly 

1 SQ Shih (ik igX). styled 9ze-Zan (Ξ He) and also, and more 

frequently, Tung-pho (HE Ye), one of the most celebrated statesmen and 

scholars of the eleventh century (1036-1101), The notice of the Sacrificial 
Hall of Awang-3ze was written in 1078. See Appendix viii. 

3 See the Confucian Analects II, xviii:—‘ Learn much and put aside the 
points of which you stand in doubt, while you speak cautiously at the same time 
of the others.’ 
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intimates how he, the man of X4Ai-yiian, from that time 

ceased to use his pencil, just as the appearance of the Lin 
(in the 30-Awan) did in the case of Confucius. Nota single 
character therefore should appear as from him after this. 
We have no occasion therefore to enter into any argument 
about the Thien Hsia (Book XXXIII). We may be 
sure that it was made, not by Awang-jze, but by some 
editor of his writings. Later writers, indeed, contend 
vehemently for Awang-jze’s own authorship of it. We 

can only say, Great is the difficulty in treating of the 
different views of Scholars?! , 

1 The arguments both of Sa Shih and Lin Hsi-ung as set forth in this note 
are far from conclusive. 



APPENDIX VI. 

List of Narratives, Apologues, and Stories of 
various kinds in the Writings of Awang-jze. 

Book I. 

Paragraph 1. The enjoyment of the T4o by such vast 
creatures as the Khw4n and the Phang. 

2. The enjoyment and foolish judgments of smaller crea- 
tures. Big trees and Phang 30. . 

3. Questions put by Thang to Ki. The Tao in different 
men :—Yung-3ze; Lieh-jze; and an ideal Taoist. The 
Perfect man, the Spirit-like man, and the Sagely-minded 
man. 

4. Y4o wishing to resign the throne to Hsii Ya. 
5. Kien Wa and Lien Shf on the ideal T4oist. 
6. A cap-seller of Sung. Y4o after visiting the four 

Perfect ones. 
7. Hui-jze and Kwang-3ze:—the great calabashes; the 

hand-protecting salve; and the great Ailantus tree. 

Book II. 

Par. 1. Nan-kwo 3ze-khi in a trance, and his disciple. 

The notes of heaven, earth, and man. 

4. ‘In the morning three:’—the monkeys and their 
acorns. 

7. Yao and Shun,—on the wish of the former to smite 

some small states. 
9. Li Ki before and after her marriage. 

10. The penumbra and the shadow. Awang-3ze’s dream 
that he was a butterfly. 
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Book III. 

Par. 2. King Wan-hui and his cook ;—how the latter cut 
up his oxen. 

3. Kung-wan Hsien and the Master of the Left who 
had only one foot. 

4. The death of Lao-3ze; and adverse judgment on his 
life. 

Book IV. 

Pars. 1, 2. Yen Hui and Confucius ;—on the proposal of 

the former to go and convert the ruler of Wei. 
3, 4. 3ze-kAo and Confucius ;—on the mission of the 

former from αι δὰ to Khi. 
5. Yen Ho and Xii Po-yii ;—on the former’s undertaking 

to be tutor to the wayward son of duke Ling of Wei. 
6. The master-mechanic and the great tree ;—so large 

and old through its uselessness. 
7. Nan-po 3ze-kAi and the great tree, preserved by its 

uselessness, Trees of Sung cut down because of their good 
timber. Peculiarities exempting from death as sacrificial 
victims. 

8. The deformed object Shad and his worth. 
9. Rencontre between Confucius and the madman of 

Kha. ᾿ 

Book V. 

Par. 1. Confucius explains the influence of the cripple 

Wang Thii over the people of La. 
2. The fellow-students 3ze-2#4n and the cripple Shain- 

tha Kia. 
3. Confucius and Toeless of Shf-shan. Judgment of 

Toeless and Lao-3ze on Confucius. 
4. Duke Ai of Lf and Confucius ;—on the ugly but most 

able and fascinating man, Ai-thai Tho. Admiration for 
Confucius of duke Ai. 

5. The deformed favourites of duke Ling of Wei and 

duke Hwan of Ki. Argument between A wang-jze and 
Hui-3ze, growing out of the former’s account of them. 
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.Boox VI. 

Par. 8. Nan-po 3ze-khwei and the long-lived Nii Yii. 
How Pa-liang I learned the TAo. 

9. Four T4oists, and the submission of 3ze-yii, one of 
them, a poor deformed hunchback, to his lot, when he was 

very ill. 
10. The submission of 3ze-lai, another of the four, as 

his life was ebbing away. 
11. Three Tdoists, and the ways of two of them on the 

death of the third. Conversation on the subject between 

Confucius and 3ze-kung. 
12. Confucius and Yen Hui on the mourning of Mang- 

sun 3hai. 

13. ἷ-γ» 3ze and Hsii YO. How the TAo will remove the 
injuries of error, and regenerate the mind. 

14. Confucius and Yen Hui. The growth of the latter 

in Téoism. 

15. 3ze-yii and 3ze-sang. The penury of the latter and 
submission to his fate. 

Book VII. 

Par. 1. Nieh Khiieh, Wang f, and Pho-i-jze. That Shun 
was inferior in his Taoistic attainments to the more ancient 
sovereign, Thai. 

2. Kien Wd and the recluse Kieh-yii ;— on the ideal of 
government. 

3. Thien Kan and a nameless man ;—that non-action is 

the way to govern the world. 
4. Yang 3ze-#ii and Lao Tan on the nameless govern- 

ment of the Intelligent Kings. 
5. Lieh-jze and his master H-jze. How the latter 

defeated the wizard of Kang. : 
6. The end of Chaos, wrought by the gods of the 

southern and northern seas. 

Book VIII. 

Par. 4. How two shepherd slaves lose their sheep in 
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different ways. The corresponding cases of the righteous 
Po-i and the robber ih. : 

Book X. 

Par. 1. Murder of the ruler of Ki by Thien Khang-3ze, 
and his usurpation of the State. 

2. How the best and ablest of men, such as Lung-fang, 

Pi-kan, Khang Hung, and 3ze-hsii, may come to a disas- 
trous end, and only seem to have served the purposes of 
such men as the robber Kih. 

3. Evils resulting from such able men as 3ang Sh&n, Shih 
Khid, Yang Kd, Mo Ti, Shih Khwang, Kui, and Li Ka. 

4. Character of the age of Perfect Virtue, and sovereigns 

who flourished in it in contrast with the time of Kwang- 
gze. 

Book XI. 

Par. 3. 3hui Καὶ Χ and Lao-jze. The latter denounces the 
meddling with the mind which began with Hwang-Ti, and 
the spread of knowledge, as productive of all evil. 

4. Hwang-Ti and Kwang K/ang-3ze, his master, who 

discourses on the mystery of the T 40, and how it promotes 
long life. 

5. Yiin Kiang and Hung Mung, or the Leader of the 
Clouds and the Great Ether ;—the wish of the former to 

nourish all things, and how they would be transformed by 
his doing nothing. 

Book XII. 

Par. 4. The loss and recovery by Y4o of his dark- 
coloured Pearl ;—the T4o. 

5. Hsii Yd’s reply to Yao on the character of Nieh 
Khieh and his unfitness to take the place of Sovereign. 

6. Yao rejects the good wishes for him of the Border- 
warden of Hwa. 

4. Yii and Po-khang 3ze-kao. The latter vindicates his 
resignation of dignity and taking to farming. 

9. Confucius and L4o-3ze ;—on the attitude to the Tao 
of a great sage and ruler. : 
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10, Kiang-lii Mien and Ki Kéh ;—on the counsel which 
the former had given to the ruler of La. 

11. 3ze-kung and the old gardener ;—argument of the 
latter in favour of the primitive simplicity, and remarks 
thereon by Confucius. 

12. Kun Mang and Yiian Fung ;—on the government of 

the sage; of the virtuous and kindly man; and of the 
spirit-like man. 

13. Man Wa-kwei and K%ih-kang Man-2/i ;—that there 
had been confusion and disorder before the time of Shun; 

and the character of the age of Perfect Virtue. 

Book XIII. 

Par. 6. Yao and Shun;—on the former’s method of 
government. 

7. Confucius, wishing to deposit some writings in the 
royal Library, is repulsed by Lao-3ze. Argument between 

them on Benevolence and Righteousness in relation to the 
nature of man. 

8. Shih-£/4ang KAi and Léo-jze ;—the strange conferences 

between them, and the charges brought. by the one against 
the other. 

1o. Duke Hwan and the wheelwright Phien ;—that the 

knack of an art- cannot be conveyed to another, and the 

spirit of thought cannot be fully expressed in writing. 

Book XIV. 

Par. 2. Tang, a minister of Shang, and AKwang-jze on 
the nature of Benevolence. 

3. Pei-man Khaing and Hwang-Ti ;—a description of 
Hwang-Ti’s music, the Hsien-24ih. 

4. Yen Yiian and Xin, the music-master of Ld, on the 

course of Confucius ;—the opinion of the latter that it had 
been unsuccessful and was verging to entire failure. 

5. Confucius and Laéo-3ze. The former has not yet got 

the Tao, and L4o-3ze explains the reason. 
6. Confucius and Léo-jze. Confucius talks of Benevolence 
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and Righteousness; and how the tables are turned on him. 

He is deeply impressed by the other. 

7. 3ze-kung, in consequence of the Master’s report of his 
interview, goes also to see L4o-3ze; and is nonplussed and 
lectured by him. 

8. Confucius sees L4o-3ze again, and tells him how he 
has profited from his instructions. The other expresses his 

satisfaction with him. 

Book XVI. 

Par. 2. The state of Perfect Unity, and its gradual 

Decay. 

Book XVII. 

Pars. 1-7. The Spirit-earl of the Ho and Zo of the 
Northern Sea ;—on various metaphysical questions growing 
out of the doctrine of the T4o. 

8. The khwei, the millipede, the serpent, the wind, the 
eye, and the mind ;—how they had their several powers, but 

did not know how. 
g. Confucius in peril in Khwang is yet serene and 

hopeful. 
το: Kung-sun Lung and M4u of Wei. The Frog of the 

dilapidated well, and the Turtle of the Eastern Sea. The 
greatness of K wang-3ze’s teachings. 

11. Kwang-jze refuses the invitation of the king of K/0 
to take office. The wonderful tortoise-shell of the king. 

12. Hui-3ze and Awang-jze. The young phoenix and 

the owl. _ 
13. Hui-3ze and K wang-3ze;—how K wang-3ze understood 

the enjoyment of fishes. 

Book XVIII. 

Par. 2. Hui-jze and Kwang-3ze;—vindication by the 
latter of his behaviour on the death of his wife. 

4. Mr. Deformed and Mr. One-foot ;—their submission 

under pain and in prospect of death. 
4. Kwang-jze and the skull ;—what he said to it, and its 

appearance to him at night in a dream. 



304 THE TEXTS OF TAOISM. APP. VI. 

5. The sadness of Confucius on the departure of Yen 
Hui for Ki; and his defence of it to 3ze-kung. The ap- 
pearance of a strange bird in LA, and his moralizings on it. 

6. Lieh-3ze and the skull. The transmutations of things. 

Book XIX. 

Par. 2. Lieh-3ze and Kwan Yin ;—on the capabilities of 

the Perfect man. 
3. Confucius and the hunchback, who was skilful at 

catching cicadas with his rod. 
4. The boatman on the gulf of K/ang-shan, and his skill. 
5. Thien Khai-4ih and duke Wei of K4u ;—on the best 

way to nourish the higher life. How it was illustrated by 
Thien’s master, and how enforced by Confucius. 

6. The officer of sacrifice and his pigs to be sacrificed. 
7. Duke Hwan gets ill from seeing a ghostly sprite, and 

how he was cured. 
8. The training of a fighting-cock. 
9. Confucius and the swimmer in the gorge of Li. 

10. Khing, the worker in rottlera wood, and the bell- 

frame ;—how he succeeded in making it as he did. 
11. Tung-yé K? and his chariot-driving ;—how his horses 

broke down. 
12. The skill of the artisan Shui. 
14. The weakling Sun HsiQ and the Master 3ze-pien 

Khing-3ze, with his disciples. 

Book XX. 

Par. 1. Kwang-jze and his disciples ;—the great tree that 

was of no use, and the goose that could not cackle. 
2. {-lido of Shih-nan and the marquis of 1, ;—how the 

former presses it on the marquis to go to an Utopia of 

TAéoism in the south, to escape from his trouble and 

sorrow. 
3. Pei-kung Shé and prince King-#i ;—how the former 

collected taxes and made a peal of bells. 
4. How the Thai-kung Zan condoled with Confucius on 

his distresses, and tried to convert him to Taoism. 
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5. Confucius and 3ze-sang Ht. The TAoistic effect of 
their conversation on the former. The dying charge of 
Shun to Yii. 

6. Kwang-jze in rags before the king of Wei. The 
apologue of the climbing monkey. 

7. Confucius and Yen Hui;—on occasion of the perilous 
situation between Kan and 3hai. Confucius expounds 
the principles that supported him. 

8. Kwang-3ze’s experiences in the park of Tido-ling ;— 
has the character of an apologue. 

9. The Innkeeper’s two concubines ;—the beauty dis- 
liked and the ugly one honoured. 

Book XXI. 

Par. 1. Thien 3ze-fang and the marquis Wan of Wei. 
2. Wan-po Hsiieh-3ze and the scholars of the Middle 

States. 

3. Confucius and Yen Hui ;—on the incomprehensibleness 
to the latter of the Master’s course. 

4. Conversation between Confucius and L4o-jze on the 

beginning of things. 

5. Kwang-3ze and duke Ai of Lt;—on the dress of the 
scholar. 

6. Pai-li Hsi. 
9. The duke of Sung and his map-drawers. 

8. King Wan and the old fisherman of 3ang. Confucius 

and Yen Hui on king Wan’s dream about the fisherman. 
9. The archery of Lieh-3ze and Po-hwan Wai-zan. 
10, Kien Wd, and Sun Shf-do, the True man. Con- 

fucius’s account of the True man. The king of ζᾶ and 

the ruler of Fan. 

Book XXII. 

Par. 1. Knowledge, Dumb Inaction, Head-strong Stam- 

merer, and Hwang-Ti on the Τᾶο. 
3. Nieh KXhiieh questioning Phei-t about the T4o. 
4. Shun and his minister K/dng ;—that man is not his 

own. 

[40] Χ 
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5. Confucius and L4o Tan ;—on the Perfect Tao. 

6. Tung-kwo 3ze’s question to Kwang-jze about where 
the T4o was to be found, and the reply. 

7. A-ho Kan, Shin Nang, Lao-lung Ki, Yen Kang ;— 
Grand Purity, Infinitude, Do-nothing, and No-beginning: 

—on what the T4o is. 
8. Star-light and Non-entity. 
g. The Minister of War and his forger of swords. 
10. Zan Kid and Confucius ;—how it was before heaven 

and earth. 
11. Confucius and Yen Hui:—No demonstration to wel- 

come, no movement to meet. 

Book XXIII. 

Par. 1. Kang-sang KAf and the people about Wei-léi 
hill. 

2. Kang-sang Khd and his disciples. He δὰ 
being likened by them to Y4o and Shun. 

3. Kang-sang Kd and the disciple Nan-yung XK. χὰ. 
4-12. Lao-jze lessoning Nan-yung αὶ 1 on the principles 

of Taoism. 

Book XXIV. 

Pars. 1, 2. Hsii Wa-kwei, Nii Shang, and the marquis 

WA of Wei :—Hsii’s discourses to the marquis. 
3. Hwang-Ti, with six attending sages, in quest of the 

Tao, meets with a wise boy herding horses. 

5. Debate between Kwang-3ze and Hui-jze, illustrating 
the sophistry of the latter. 

6. The artisan Shih cleans the nose of a statue with the 
wind of his axe; but declines to try his ability on a living 

subject. 

7. Advice of Kwan Kung on his death-bed to duke 
Hwan of Ki about his choice of a successor to himself. 

8. The king of Νὰ and the crafty monkey. His lesson 
from its death to Yen Pd-i. 

9. Nan-po 3ze-kAi and his attendant Yen K/ang-jze. 
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The trance is the highest result of the Το. Practical 
lesson to be drawn from it. 

10. Confucius at the court of Kd along with Sun 
Shad-do and f-lido. 

11. 3ze-khi, and his eight sons, with the physiognomist 
Kid-fang Yan. 

12. Nieh Xkhiieh meets Hsii YQ fleeing from the court of 
Yao. 

Book XXV. 

Par. 1. 3eh-yang seeking an introduction to the king 
of Kht. 1 Kieh, Wang Kwo, and the recluse Kung-yiieh 
Hsia. 

3. The ancient sovereign Zan-hsiang; Thang, the 
founder of the Shang dynasty; Confucius; and Yung- 
khang 32ze. 

4. King Yung of Wei and his counsellors :—on his desire 
and schemes to be revenged on Thien Mau of Ki. Tai 
3in-zan and his apologue about the horns of a snail. 

5. Confucius and the Recluse at Ant-hill in X24. 

6. The Border-warden of Khang-w0’s lessons to 3ze-ldo. 
Kwang-3ze’s enforcement of them. 

7. Lao-3ze and his disciple Po Kii:—that the prohibitions 
of Law provoke to transgression. 

8. The conversion to Téoism of Kii Po-yii. 

9. Confucius and the historiographers ;— about the 
honorary title of duke Ling of Wei. 

το. Little Knowledge and the Correct Harmonizer :— 

on the Talk of the Hamlets and Villages. 
11. On the namelessness of the TAo; and that T4o is 

but a borrowed or metaphorical name. 

Book XXVI. 

Par. 2. Against delaying to do good when it is in one’s 
power to do it. The apologue of Awang-jze meeting with 
a goby on the road. 

3. The big fish caught by the son of the duke of Zan. 
4. The Resurrectionist Students. 

X 2 
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5. How L&o LAi-3ze admonished Confucius. 
6. The dream of the ruler Yiian of Sung about a tor- 

toise. 
4. Hui-jze and Kwang-3ze ;—on the use of being useless. 

11. Illustrations of the evil accruing from going to excess 
in action, or too suddenly taking action. 

Book XXVII. 

Par. 2. Kwang-jze and Hui-jze on Confucius ;—did he 

change his views in his sixtieth year? 
3. Confucius and his other disciples :—on 3ang-jze and 

his twice taking office with different moods of mind. 

4. Yen Kang 3ze-yd tells his Master Tung-kwo 3ze- 
ζλὶ of his gradual attainments. 

5. The penumbrae and the shadows. 
6. Ldo-3ze’s lessoning of Yang 3ze-Aii, and its effects on 

him. 

Book XXVIII. 

Par. 1. Y4o’s proffers of the throne to Hsii YQ and 
3ze-k4u Kih-fa. Shun’s proffers of it to 3ze-k4u Kih-po, to 

Shan Xiian, and to the farmer of Shih-hQ. Thai-wang 

Than-fQ and the northern tribes. Prince Sau of Yiieh. 

2. Counsel of 3ze-hw4 3ze to the marquis K4o of Han. 
3. The ruler of LQ and the Taoist Yen Ho, who hides 

himself from the advances of the other. 
4. Lieh-3ze and his wife, on his declining a gift from the 

ruler of Kang. . 

5. The high-minded and resolute sheep-butcher Yiieh, 
and king K4o of Kha. 

6. The poor Yiian Hsien and the wealthy 3ze-kung. 
3ang-jze, in extreme poverty, maintaining his high and 
independent spirit. The satisfaction of Confucius in Yen 
Hui refusing, though poor, to take any official post. 

7. Prince Mau of Xung-shan, living in retirement, was 
not far from the T4o. 

8. Confucius and the disciples Yen Hui, 3ze-l4, and 
3ze-kung, during the perilous time between K Aan and 3hai. 
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9. Shun and the northerner WO-44i who refuses the 
throne. Thang, and Pien Sui and Wa Kwang, who both 
refused it. 

10, The case of the brothers Po-i and Sht-kAi, who 
refused the proffers of king Wa. 

Book XXIX. 

Par. 1. The visit of Confucius to the robber Xih, and 
interview between them. 

2. 3ze-kang and Man Kau-teh (Mr. Full of Gain-reck- 
lessly-got) on the pursuit of wealth. 

3. Mr. Dissatisfied and Mr. Know-the-Mean ;— on the 
pursuit and effect of riches. 

Book XXX. 

How Xwang-jze dealt with the king of Kao and his 
swordsmen, curing the king of his love of the sword-fight. 
The three Swords. 

Book XXXI. 

Confucius and the Old Fisherman ;—including the story 
of the man who tried to run away from his shadow. 

Book XXXII. 

Par. 1. Lieh-3ze and the effect of his over-manifestation 
of his attractive qualities. Failure of the warnings of his 
master. 

2. The sad fate of Hwan of Kang, a Confucianist, who 
resented his father’s taking part with his Mohist brother. 

5. Kt Phing-man and his slaughtering the dragon. 
8. Kwang-jze’s rebuke of 3h4o Shang for pandering to 

the king of Sung, and thereby getting gifts from him. 

9. Description to duke Ai of Lt of Confucius by Yen Ho 

as unfit to be entrusted with the government. 
11. Khao-fa the Correct, and his humility. 
12. Kwang-jze’s rebuke of the man who boasted of 

having received chariots from the king of Sung, and com- 
parison of him to the boy who stole a pearl from under the 
chin of the Black Dragon when he was asleep. 
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13. Kwang-3ze declines the offer of official dignity. The 
apologue of the sacrificial ox. 

14. Kwang-3ze, about to die, opposes the wish of his 

disciples to give him a grand burial. His own description 
of what his burial should be. 

Book XXXIII. 

Par. 1. The method of the Tao down to the time of 
Confucius. 

2. The method of Mo Ti and his immediate followers. 
3, 4. The method of Mo’s later followers. 
5. The method of Kwan Yin and Léo-jze. 
6. The method of Awang-jze. 

7. The ways of Hui Shih, Kung-sun Lung, and other 
sophists. 



APPENDIX VII. 

I. 

THE STONE TABLET IN THE TEMPLE OF LAO-3ZE. 

By HsIEH TAO-HANG OF THE SUI DYNASTY}. 

1. After the Thai Xi (or Primal Ether) commenced 
its action, the earliest period of time began to be unfolded. 

1 Hsieh Tao-hang Be 2) (BH, called also Hesiian-zhing (τ Sp), 
was one of the most famous scholars and able ministers of the Sui dynasty 
(581-618), and also an eloquent writer. His biography is given at considerable 
length in the fifty-seventh chapter of the Books of Sui. 

For about 200 years after the end of the Sin dynasty, the empire had been in 
a very divided and distracted state. The period is known as the epoch of 
©The Southern and Northern Dynasties,’ no fewer than nine or ten of which 

co-existed, none of them able to assert a universal sway till the rise of Sui. The 
most powerful of them towards the end of the time was ‘The Northern X4u,’ 

in connexion with the W(-£Aing (x JX) reign of which (558-561) the 

name of our Hsieh first appears. In the Wd-phing (xt 2) reign of 

‘The Northern KAt (570-576), we find him member of a committee for 
revising the rules of ‘ The Five Classes of Ceremonial Observances,’ and gaining 
distinction as a poet. 

When the emperor Win (3 if), by name Yang Kien (3 BS), 
a scion of the ruling House of Sui, a small principality in the present 
H{i-pei, and founder of the dynasty so called, had succeeded in putting down 
the various conflicting dynasties, and claimed the sovereignty of the empire in 
581, Hsieh freely yielded his allegiance to him, and was employed in the 
conduct of various affairs. The important paper, of the translation of the 
greater part of which a translation is here attempted, was the outcome of one 
of them. ΜΝ ἄμ Τί regularly observed the Confucian worship of God, but also 
kept up the ceremonies of Buddhism and Taoism. Having repaired the 
dilapidated temple of Lao-3ze at his birth-place, he required from Hsieh an 
inscription for the commemorative tablet in it, the composition of which is 
referred to the year 586, ‘the sixth year of Sui’s rule over all beneath the sky.’ 

Hsieh appears to have been a favourite with the emperor Wan, but when Wan 

was succeeded in 605 by his son, known as Yang Tt (hs 78) ,his relations with 
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The curtain of the sky was displayed, and the sun and 
moon were suspended in it; the four-cornered earth was 
established, and the mountains and streams found their 

places in it. Then the subtle influences (of the Ether) 
operated like the heaving of the breath, now subsiding and 

again expanding; the work of production went on in its 
seasons above and below; all things were formed as from 

materials, and were matured and maintained. There were 

the (multitudes of the) people; there were their rulers 

and superiors. 

2. As to the august sovereigns of the highest antiquity, 
living as in nests on trees in summer, and in caves in 

winter, silently and spirit-like they exercised their wisdom. 
Dwelling like quails, and drinking (the rain and dew) like 
newly-hatched birds, they had their great ceremonies like 

the great terms of heaven and earth, not requiring to be 
regulated by the dishes and stands; and (also) their great 
music corresponding to the common harmonies of heaven 
and earth, not needing the guidance of bells and drums. 

3. By and by there came the loss of the T4o, when its 

Characteristics took its place. They in their turn were 

lost, and then came Benevolence. Under the Sovereigns 
and Kings that followed, now more slowly and anon more 

rapidly, the manners of the people, from being good and 

simple, became bad and mean. Thereupon came the Literati 
and the Mohists with their confused contentions; names and 

the throne became less happy. Offended bya memorial which Hsieh presented, 
and the ground of offence in which we entirely fail to perceive, the emperor 
ordered him to put an end to himself. Hsieh was surprised by the sentence, 
and hesitated to comply with it, on which an executioner was sent to strangle 
him. Thus ended the life of Hsieh Téo-hang in his seventieth year. His 
death was regretted and resented, we are told, by the people generally. A 
collection of his writings was made in seventy chapters, and was widely read. 
I do not know to what extent these have been preserved ; if many of them have 
been lost, and the paper, here in part submitted to the reader, were a fair specimen 

of the others, the loss must be pronounced to be great. Of this paper I have 
had two copies before me in translating it. One of them is in 3ido Hung’s 
‘Wings to Lao-3ze;’ the other is in ‘The Complete Works of the Ten 
Philosophers.’ Errors of the Text occur now in the one copy, now in the 
other. From the two combined a Text, which must be exactly correct or 
nearly so, is made out. ᾿ 
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rules were everywhere diffused. The 300 rules! of cere- 
mony could not control men’s natures; the 3000 rules! of 
punishment were not sufficient to put a stop to their treach- 
erous villanies. But he who knows how to cleanse the 

current of a stream begins by clearing out its source, and 

he who would straighten the end of a process must com- 
mence with making its beginning correct. Is not the 

Great T4o the Grand Source and the Grand Origin of all 
things ? 

4. The Master L4o was conceived under the influence of 

a star. Whence he received the breath (of life) we cannot 
fathom, but he pointed to the (plum-) tree (under which he 
was born), and adopted it as his surname?; we do not 
understand ? whence came the musical sounds (that were 
heard), but he kept his marvellous powers concealed in the 
womb for more than seventy years. When he was born, the 
hair on his head was already white, and he took the desig- 
nation of ‘The Old Boy’ (or Lao-jze). In his person, 
three gateways and two (bony) pillars formed the dis- 
tinctive marks of his ears and eyes; two of the symbols 

for five, and ten brilliant marks were left by the wonderful 

tread of his feet and the grasp of his hands. From the time 
of Fa-hsi down to that of the Ku dynasty, in uninterrupted 
succession, dynasty after dynasty, his person appeared, but 
with changed names. In the times of kings Wan and Wa 

he discharged the duties, (first), of Curator of the Royal 
Library *, and (next), of the Recorder under the Pillar 5, 
Later on in that dynasty he filled different offices, but did 

1 Compare vol. xxviii, p. 323, par. 38. 

7Li (45) » 8 plum-tree. For this and many of the other prodigies men- 

tioned by Hsieh, see what Julien calls ‘The Fabulous Legend of Lao-3ze,’ and 
has translated in the Introduction to his version of the Tao Teh Xing. 
Others of them are found in the Historical, or rather Legendary, Introduction 
in the ‘Collection of Taoist Treatises,’ edited by LQ Yii in 1877. 

3 The meaning of the former of these offices may be considered as settled ;— 
see the note in Wang K4&n-Adi’s edition of the ‘Historical Records (1870),’ 
under the Biography of Lao-gze. The nature of the second office is not so 
clearly ascertained. It was, I apprehend, more of a literary character than the 
curatorship. 
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not change his appearance. As soon as Hsiian Nt? saw 
him, he sighed over him as ‘the Dragon,’ whose powers 
are difficult to be known. Yin (Hsi), keeper of the 
(frontier) gate, keeping his eyes directed to every quarter, 
recognised ‘the True Man’ as he was hastening into re- 
tirement. (By Yin Hsi he was prevailed on) to put 

forth his extraordinary ability, and write his Book in two 
Parts ,—to lead the nature (of man) back to the Το, and 

celebrating the usefulness of ‘doing nothing.’ The style of it 
is very condensed, and its reasoning deep and far-reaching. 

The hexagram which is made up of the ‘dragons on the 

wing *’ is not to be compared with it in exquisite subtlety. 
(The 30 Awan) which ends with the capture of the Lin, 
does not match it in its brightness and obscurity. If 

employed to regulate the person, the spirit becomes clear 
and the will is still. If employed to govern the state, the 
people return to simplicity, and become sincere and good. 
When one goes on to refine his body in accordance with 
it, the traces of material things are rolled away from it; 
in rainbow-hued robes and mounted on a stork he goes 

forwards and backwards to the purple palace; on its juice 
of gold and wine of jade® he feasts in the beautiful and pure 
capital. He is lustrous as the sun and moon; his ending 

and beginning are those of heaven and earth. He who 
crosses its stream, drives away the dust and noise of the 

world; he who finds its gate, mounts prancing up on the 
misty clouds. It is not for the ephemeral fly to know the 
fading and luxuriance of the T4-£/4un®, or for a Fang-i? 

to fathom the depth of an Arm of the sea. Vast indeed 
(is the Tao)! words are not sufficient to describe its 
excellence and powers! 

5. Kwang Kau tells us, that, ‘when Lao Tan died, 

1 Confucius, who was styled after the beginning of our era for several 
centuries ‘ Duke Nf, the Illustrious.’ 

2 See vol. xxxix, pp. 34, 35. 5 See vol. xxxix, p. 35. 
4 The Khien or first of all the hexagrams of the Yi King; but the sentence 

is to be understood of all the hexagrams,—of the Yf as a whole. 
5 Compare Pope's line, ‘ The juice nectareous, and the balmy dew.’ 
5 Vol. xxxix, p. 166, ΤΟ Vol. xxxix, p. 244. 
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Khin Shih went to condole (with his son), but after crying 
out three times, immediately left the house.’ This was 

what is called the punishment for his neglecting his Heaven 
(-implanted nature), and although it appears as one of the 
metaphorical illustrations of the supercilious officer, yet 
there is some little indication in the passage of the reap- 
pearance of the snake after casting its exuviae?. 

[At this point the author leaves the subject of the Tao 
and its prophet, and enters on a long panegyric of the 
founder of the Sui dynasty and his achievements. This 

sovereign was the emperor Win (4 78) the founder of Sui 

(5 BI iH), originally Yang Kien, a scion of the House 

of Sui, a principality whose name remains in Sui-#4u, of 
the department Teh-an in Hf Pei. He was certainly the 
ablest man in the China of his day, and deserves a portion 

of the praise with which Mr. Hsieh celebrates him after 
his extravagant fashion. He claimed the throne from the 
year 581. While doing honour to Confucianism, he did 

not neglect the other two religions in the empire, Taoism 

and Buddhism ; and having caused the old temple of Lao- 
ze to be repaired in grand style in 586, he commissioned 
Hsieh TA4o-hang to superintend the setting up in it a com- 
memorative Tablet of stone. 

I pass over all this, which is related at great length, and 
proceed to give the inscription. It occupies no fewer than 
352 characters in 88 lines, each consisting of four characters. 
The lines are arranged in what we may call eleven stanzas 
of equal length, the second, fourth, sixth, and eighth lines 
of each rhyming together. There is a good deal of art in 
the metrical composition. In the first six stanzas the 
rhyming finals are in the even tone and one of the deflected 

tones alternately. In the last five stanzas this arrangement 

is reversed. The rhymes in 7, 9, and 11 are deflected, and 
in 8 and 10 even. The measure of four characters is the 

most common in the Shih Xing or Ancient Book of Poetry. 

1 Vol. xxxix, p. 201. 
3 Referring, I suppose, to the illustration of the fire and the faggots, 
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It continued to be a favourite down to the Thang dynasty, 
after which it fell very much into disuse. Through the 
many assonances of the Chinese characters, and the attention 
paid to the tones, we have in Chinese composition much of 
the art of rhyming, but comparatively little of the genius 
of poetry. ] 

II. 

THE INSCRIPTION. 

St. 1. Back in the depths of ancient time; 
Remote, before the Tis began; 
Four equal sides defined the earth, 
And pillars eight the heaven sustained. 
All living things in classes came, 
The valleys wide, and mighty streams. 

The Perfect T4o, with movement wise, 

Unseen, Its work did naturally. 

St. 2. Its power the elements? all felt ; 
The incipient germs of things? appeared. 

Shepherd and Lord established were, 

And in their hands the ivory bonds?. 

The Tis must blush before the Hwangs‘; 
The Wangs must blush before the Tis‘. 
More distant grew Τ ἂο᾽ 5 highest gifts, 

And simple ways more rare became. 

St. 3. The still placidity was gone, 
And all the old harmonious ways. 

Men talents prized, and varnished wit ; 

The laws displayed proved but a net. 

1 ¢The five essences ;’ meaning, I think, the subtle power and operation of 
the five elements. 

3 So Williams, under Wei (tix): See also the Khang-hst Thesaurus under 

the phrase => Th 

5 ‘Bonds’ with written characters on them superseded the ‘knotted cords’ 
of the primitive age. That the material of the bonds should be, as here 
represented, slips of ivory, would seem to anticipate the progress of society. 

* The Hwangs (Ξ) preceded the Tis in the TAoistic genesis of history ; 

and as being more simple were TAoistically superior to them; so it was with 
the Tis and the Wangs or Kings. 
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Wine-cups and stands the board adorned, 
And shields and spears the country filled. 
The close-meshed nets the fishes scared: 

And numerous bows the birds alarmed. 

St. 4. Then did the True Man? get his birth, 
As ’neath the Bear the star shone down?. 
All dragon gifts his person graced ; 
Like the stork’s plumage was his hair. 

The complicated he resolved 8, the sharp made blunt’, 
The mean rejected, and the generous chose ; 

In brightness like the sun and moon, 
And lasting as the heaven and earth®. 

St. 5. Small to him seemed the mountains five‘, 
And narrow seemed the regions nine‘; 
About he went with lofty tread, 
And in short time he rambled far, 
In carriage by black oxen drawn, 

Around the purple air was bright. 

Grottoes then oped to him their sombre gates, 

And thence, unseen, his spirit power flowed forth. 

St. 6. The village near the stream of Ko® 
‘Traces of him will still retain °; 
But now, as in the days of old, 

With changéd times the world is changed. 

1 This of course was Lao-3ze. 3 See above, p. 313, par. 4. 

5 In the Tao Teh Xing, p. 50, par. 2, and p. 52, par. 1. The reading of 

line 7 is different in my two authorities: — in the one Η͂ $4 Al $4 : 

in the other 74 BY A $4. I suppose the correct reading should be— 

Η͂ BY A $4 , and have given what I think is the meaning. 

* Two well-known numerical categories. See Mayers’s Manual, pp. 320, 
321, and p. 340. 

5 So it was, according to the story, that Lao-3ze drew near to the barrier 
gate, when he wished to leave China. ; 

ὁ The Ko is a river flowing from Ho-nan into An-hui, and falling into the 
Hwéi, not far from the district city of Hwai-yiian. It enters the one province 

from the other in the small department of Po [ἘΞ }}), in which, according 

to a Chinese map in my possession, Lao-3ze was born. The Khang-hst 
Thesaurus also gives a passage to the effect that the temple of his mother was 
hereabouts, at a bend in the Ko. 
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His stately temple fell to ruin ; 
His altar empty was and still; 

By the nine wells dryandras grew}, 
And the twin tablets were but heaps of stone. 

St. 7. But when our emperor was called to rule, 
All spirit-like and sage was he. 
Earth’s bells reverberated loud, 

And light fell on the heavenly mirror down. 
The universe in brightness shone, 

And portents all were swept away; 

(All souls), or bright or dark?, revered, 
And spirits came to take from him their law. 

St. 8. From desert sands 8 and where the great trees grow®, 
From phoenix caves, and from the dragon woods, 

All different creatures came sincere ; 

Men of all regions gave their hearts to him. 
Their largest vessels brought their gifts, 
And kings their rarest things described ; 

Black clouds a thousand notes sent forth ; 

And in the fragrant winds were citherns heard “. 

St.9. Through his transforming power, the tripods were 
made sure; 

And families became polite and courteous. 

1 The nine wells, or bubbling springs, near the village where Lao was born, 
are mentioned by various writers; but I fail to see how the growth of the trees 

about them indicated the ruin of his temple. 

3 I have introduced the ‘all souls’ in this line, because of the yi in the 

second character. Williams defines the first character, yao (HB). as ‘the 

effulgence of the sun,’ and of ‘heavenly bodies generally ;᾽ the second ([8) is 

well known as meaning ‘the animal soul,’ and ‘the dark disk of the moon.’ 

The Thesaurus, however, explains the two characters together as a name for 

the pole star (qb ke ; see Analects I, i); and perhaps I had better have 

followed this meaning. 

8 The ‘desert sands’ were, no doubt, what we call ‘the desert of Gobi.’ 
The trees referred to were ‘in the extreme East.’ The combination phan-m( 
is not described more particularly. 

4 This and the three preceding lines are not a little dark. 
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Ever kept he in mind (the sage) beneath the Pillar’, 
Still emulous of the sovereigns most ancient?. 
So has he built this pure temple, 
And planned its stately structure ; 

Pleasant, with hills and meadows around, 

And lofty pavilion with its distant prospect. 

St. 10. Its beams are of plum-tree, its ridge-pole of cassia ; 

A balustrade winds round it; many are its pillars ; 
About them spreads and rolls the fragrant smoke ; 

Cool and pure are the breezes and mists. 
The Immortal officers come to their places * ; 
The Plumaged guests are found in its court’, 
Numerous and at their ease, 
They send down blessing, bright and efficacious. 

St. 11. Most spirit-like, unfathomable, 

(TAo’s) principles abide, with their symbolism at- 
tached ®. 

Loud is Its note, but never sound emits °, 

Yet always it awakes the highest echoes. 
From far and near men praise It ; 

In the shades, and in the realms of light, they look 
up for Its aid; 

Reverently have we graven and gilt this stone 
And made our lasting proclamation thereby to heaven 

and earth. 

'*The (sage) beneath the Pillar’ must be Lao-gze. See above in the 
Introductory notice, p. 313. 

2 See the note on the meaning of the epithet Kk + , Vol. xxxix, p. 40. 

3 ‘The smoke,’ I suppose, ‘ of the incense, and from the offerings.’ 

4 Taoist monks are called ‘Plumaged or Feathered Scholars (FW -f), 

from the idea that by their discipline and pills, they can emancipate themselves 
from the trammels of the material body, and ascend (fly up) to heaven. 

Arrived there, as Immortals or Hsien (fil) it further appears they were 

constituted into a hierarchy or society, of which some of them were ‘ officers,’ 
higher in rank than others, 

5 An allusion to the text of the hexagrams of the Yi Xing, where the 
explanations of them by king Wan,—his th wan, are followed by the symbolism 
of their different lines by the duke of XA@u,—his hsiang. 

6 See the Tao Teh Xing, ch. xli, par. 2. 
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RECORD FOR THE SACRIFICIAL HALL OF KWANG-8ZE. 

By δῦ SHIH}. 

1. Kwang-3ze was a native (of the territory) of Mang 
and an officer in (the city of) K4i-yiian. He had been 
dead for more than a thousand years, and no one had up 

to this time sacrificed to him in Mang. It was Wang 
King, the assistant Secretary of the Prefect, who super- 
intended the erection of a Sacrificial Hall (to Kwang-3ze), 
and (when the building was finished) he applied to me for 

1 The elder of two brothers, both famous as scholars, poets, and adminis- 

trators in the history of their country, and sons of a father hardly less 

distinguished. The father (A. Ὁ. 1009-1066) was named Sf Hsiin C53 ΥΉ), 

with the designation of Ming-yun (BA He): and the two names of locality, 

Lao-Ahwan (% FR) and Mei-shan ( iA 1) Of the two brothers the 

elder (1036-1101), author of the notice here adduced, was the more celebrated. 

His name was Shih ( , and his designation 3ze-44n Ξ 3} ; but 

he is more frequently styled Tung-pho ΘΕ Yp), from the situation of a 

house which he occupied at one time. His life was marked by several 
vicissitudes of the imperial favour which was shown to him and of the disgrace 
to which he was repeatedly subjected. He was versed in all Chinese literature, 
but the sincerity of his Confucianism has not been called in question. 

His brother (1039-1112), by name Xeh (ae). by designation 9ze-ya 

Ξ Hy): and by locality Ying-pin (5H WB), has left us a commentary 

on the Tao Teh King, nearly the whole of which is given by Sido Hung, 
under the several chapters. It seems to have been Keh’s object to find a 
substantial unity under the different forms of Confucian, Buddhistic, and Taoist 
thought. 

The short essay, for it is more an essay than ‘a record,’ which is here 
translated is appended by Sido Hung to his ‘Wings to Awang-jze. It is 
hardly worthy of Shih’s reputation, 
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‘a composition which might serve as a record of the event ; 
(which I made as follows) :— 

2. According to the Historical Records (of Sze-m4 Kien), 
Kwang-3ze lived in the time of the kings Hui of Liang 
(8. C. 370-333 [?])' and Hsiian of KAi (B.C. 332-314). There 
was no subject of study to which he did not direct his 

attention, but his preference was for the views of Lao-jze ; 
and thus it was that of the books which he wrote, con- 
taining in all more than ten myriad characters, the greater 
part are metaphorical illustrations of those views. He 
made ‘The Old Fisherman, ‘The Robber Xih,’ and ‘The 

Cutting Open Satchels,’ to deride the followers of Con- 

fucius, and to set forth the principles of L4o-gze. (So writes 

Sze-m4 Khien, but) his view is that of one who had only a 
superficial knowledge of Kwang-3ze. My idea is that Kwang 
wished to support the principles of Khung-jze, though we 
must not imitate him in the method which he took to do 

so. (I will illustrate my meaning by a case of a different 
kind):—A prince of λὰξ was once hurrying away from 

the city in disguise*, when the gate-keeper refused to let 
him pass through. On this his servant threatened the 
prince with a switch, and reviled him, saying, ‘Slave, you 
have no strength!’ On seeing this, the gate-keeper allowed 
them to go out. The thing certainly took place in an 

irregular way, and the prince escaped by an inversion of 
what was right ;—he seemed openly to put himself in oppo- 

sition, while he was secretly maintaining and supporting. 
If we think that his servant did not love the prince, our 

judgment will be wrong; if we think that his action was 

a model for imitation in serving a prince, in that also we 
shall be wrong. In the same way the words of Kwang-3ze 

are thrown out in a contradictory manner, with which the 

tenor of his writing does not agree. The correct interpre- 

1 Compare vol. xxxix, pp. 36, 37, 39. Sze-m4 Xdien enters king Hui’s 

death in this year. The ‘Bamboo Books’ place it sixteen years later, see ‘ The 
General Mirror of History,’ under the thirty-fifth year of king Hsien of Kau. 

2 I suppose this incident is an invention of SG Shih’s own. I have not 
met with it anywhere else. In 3ido’s text for the ‘in disguise’ of the transla- 

tion, however, there is an error. He gives ΓΝ ̓ " instead of Tk "ἢ 

[40] Y 
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tation of them shows them to be far from any wish to 
defame Khung-jze. 

3. And there is that in the style which slightly indicates 
his real meaning. (In his last Book for instance), when 
discussing the historical phases of Téoism, he exhibits 
them from Mo Ti, X/in Hwé-li, Phang Mang, Shan TAo, 
Thien Pien, Kwan Yin, and Lao Tan, down even to him- 

self, and brings them all together as constituting one school, 

but Confucius is not among them?. So great and peculiar 
is the honour which he does to him! 

4. I have had my doubts, however, about ‘The Robber 

Kih (Bk. XXIX),’ and ‘The Old Fisherman (Bk. XXX1J),’ 
for they do seem to be really defamatory of Confucius. 

And as to ‘The Kings who have wished to Resign the Throne 
(Bk. XXVIII)’ and ‘The Delight in the Sword-fight (Bk. 
XXX);’ they are written in a low and vulgar style, and 
have nothing to do with the doctrine of the Tao. Looking 
at the thing and reflecting on it, there occurred to me the 

paragraph at the end of Book XXVII (‘ Metaphorical 
Language’). It tells us that ‘when Yang 3ze-Aii had 
gone as far as Kin, he met with L4o-3ze, who said to 
him, “ Your eyes are lofty, and you stare; who would live 

with you? The purest carries himself as if he were defiled, 

and the most virtuous seems to feel himself defective.” 
Yang 3ze-#ii looked abashed and changed countenance. 
When he first went to his lodging-house, the people in it 
met him and went before him. The master of it carried 
his mat for him, and the mistress brought to him the towel 
and comb. The lodgers left their mats and the cook his 
fire-place, as he went past them. When he went away, the 

others in the house would have striven with him about (the 
places for) their mats.’ 

After reading this paragraph, I passed over the four 
intermediate Books,—the Zang Wang, the Yiieh Kien, 
the Yii Fa, and the T4o Xih, and joined it on to the first 

paragraph of the Lieh Yii-kh4u (Book XXXII). I then 
read how Lieh-jze had started to go to KAi but came back 

1 See Book XXXIII, pars. 2, 3, 4, 5, 6. 
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when he had got half-way to it. (When asked why he had 
done so), he replied, ‘I was frightened, I went into ten 
soup-shops to get a meal, and in five of them the soup was 
set before me before I had paid for it. Comparing this 

with the paragraph about Yang 3ze-Aii, the light flashed 

on me. I laughed and said, ‘They certainly belong to one 
chapter !’ 

The words of Kwang-jze were not ended; and some 
other stupid person copied in (these other four Books) of 
his own among them. We should have our wits about us, 

and mark the difference between them. The division of 
paragraphs and the titles of the Books did not proceed from 
Kwang-jze himself, but were introduced by custom in the 

course of time 1. 
Recorded on the 19th day of the 11th month of the first 

year of the period Yiian Fang (1078-1085). 

1 Few of my readers, I apprehend, will appreciate this article, which is to me 
more a jeu d’esprit than ‘a record.’ It is strange.that so slight and fantastic 
a piece should have had the effect attributed to it of making the four Books 
which they call in question be generally held by scholars of the present dynasty 
to be apocryphal, but still SQ Shih avows in it his belief in Book XXXIII. 
Compare the quotation from Lin Hsi-Aung on pp. 296, 297. 

Υ 2 
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Ki Hsing-yze (a rearer of game- 

cocks), ii, 20. 
Ki Kan (a Taoist master), ii, 129. 
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Ki Kbeh (officer of LG), i, 318. 
Ki Khih (a Mohist of the South), ii, 

220, 

Ki-4ii (prehistoric sovereign), i, 210. 
Xi Tha (ancient worthy), i, 239; ii, 

141. 
Ki-3ze (an officer of Wei), ii, 118. 
Ki 826 (the count of Wei), i, 239; 

ii, 131. 
Kia Yi (Narratives of the School), 

i, 91. 
Kih (the robber so-called), i, 273, 

275, 283, 284, 285, 292, 295, 
328; ll, 166, 167, 168, 170, 172, 
175. 

Kih (knowledge personified), i, 311 ; 
li, 57, 58, 60, 

Kih-hwo (as a name, Mr. Know-the- 
Mean), ii, 180, 181, 182, 183. 

Kih-kung (as a name), ii, 180. 
Kih-khwai (marquis of Yen), i, 380. 
Kih-li Yi (a name), ii, 206. 
Kiang (the river), ii, 29, 102, 126, 

131, 136 (the Clear Kiang), 174, 
219. 

Kiang-lii Mien (officer of Lf), i, 318, 
319. 

Kieh (the tyrant of Hsia), i, 205, 
242, 291, 295, 380, 386; ii, 131, 
162, 177, 178. 

Kieh (name of an old book), i, 220. 
Kieh-3ze (a Taoist master), ii, 129. 
Kieh-3ze Thui (officer of duke Wan 

of 3in), ii, 173. 
Kieh-yung (name of a book of Mo 

Ti), ii, 218. 
Kien Ho-hau (a certain marquis in 

Wei), ii, 132. 
Kien Wi (a fabulous T4oistic per- 

sonage), i, 170, 244, 2603 ii, 54. 
Kin (music-master of Lf), i, 351. 
King (the emperor, of Han), i, 8. 
Kifi-fang Yin (a physiognomist), ii, 

106, 107. 
Kifi-shao (Shun’s music), ii, 8. 
Κο-ὰ (Hwang-Ti’s battle-field), ii, 

171, 173. 
Κα Hst (the philosopher), i, 23, 54, 

56, 89, 1673 ii, 263, 272. 
Κα Hsin (a T4oist master), ii, 16. 
Κῦ-Κο Liang (the famous), ii, 255. 
K(-liang (duke of Sheh in KA), i,210. 
X@-lii (a certain hunchback), ii, 14. 
Κα Phing-man (a TAoist), ii, 206. 
Κα 3ung-zin (officer of prayer in 

temple), ii, 18, 

OF TAOISM. 

Ki-yung (prehistoric sovereign), i, 
287. 

Κα Liang (a strong man), i, 256. 
Κα Po-yii (a minister of Wei), i, 

2153 ii, 124. 
Kii-zhze (a hill), ii, 96. 
Kun Mang (name for primal ether), 

i, 322, 323. 
Kung (a minister of Yiieh), ii, 111. 
Kung Kwo (the Middle States), ii, 

43, 216. 
Kung-shan (a dependency of Wei), 

ii, 159. 
Kwan-hsii (the ancient sovereign), i, 

244. 
Kwang-3ze and Kwang Khau (our 

author), i, pp. xi, xviii, xix, xx, 
Χχὶ, 3) 4) 5, 10, 11, 19, 21, 22, 
23, 24, 28, 29, 32, 33, 36, 37, 
38, 39, 41, 172, 173) 174) 1975 
234, 235, 332, 346, 347, 387, 
389, 390, 391, 3923 li, 4, 5, 6, 
27, 36, 39; 40, 49, 50, 66, 98, 99, 
132, 133, 137, 138, 144, 187, 
188, 189, 190, I91, 205, 207, 
211, 212, 237. 

Kwang Kung (duke of Lf), ii, 23. 

Khai (or Shai, the state), i, 3523 ii, 
32, 34. 

Kbin (the state), i, 352; ii, 32, 34, 
160, 161, 172, 197. 

Kbang (a minister of Shun), ii, 62. 
Kbang Hung (a historiographer and 

musician of Kau), i, 283; ii, 
131. 

Kéang Ki (a disciple of Confucius), 
i, 223, 224, 225. 

Kbang-shan (the name of a gulf), 
ii, 15. 

Kbang-wi (a district), i, 192; ii, 
121, 

Kbang-yii (an attendant of Hwang- 
Th), ii, 96, 

Κρῖ (the state), i, 210, 211, 217, 233, 
281, 2823 ii, 7, 19, 43, 100, 118, 
119, 169, 172, 189, 205. 

K#i Hsieh (an old book), i, 165. 
Kéi Kung (a worthy of Wei), ii, 

42. 
Kbi-shan (early seat of the house of 

Kau), ii, 151, 163. 
Kbieh Kau (=vehement debater), 

i, 312. 
Kbieh-yti (the madman of Kéa), i, 

170, 221, 260. 
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Kéien-lung, the catalogue of,” ii, 255, 
256. 

Kbih-kang Μδη-ἀδῖ (a man of king 
Ws time), i, 324. 

Kbih-2i (one of king M@’s steeds), 
i, 3813 ii, 175. 

Kbih Shiu (title of minister of war), 
ii, 115. 

Kéih Shui (the Red-water, meta- 
Phorical), i, 311. 

Kbih-wei (a prehistoric sovereign), i, 
2443 ii, 73, 138; (also, an as- 
sistant historiographer), ii, 124, 
125. 

ΚρΙμ-γ (rebel against Hwang-T}), 
ii, 171. 

Khin (the state and dynasty), ii, 147 
(but this is doubtful), 207. 

Kbin Hwa-li (a contemporary and 
disciple of Mo ΤΊ), ii, 218, 221. 

Khin Shih (a TAoist), i, 201. 
Kbing (worker in rottlera wood), 

ii, 22. 
Kbing’ Kang King (name of Taoist 

Treatise), ii, 247-254. 
Khing-lang (name of an abyss), ii, 

162. 
ΚρΙᾷ (the name of Confucius), i, 193, 

195, 251, 252, 317, 360, 362; 
N, 7, 104, 168, 170, 172, 174, 
175. 

Kbifi-shih (name of a place), ii, 204. 
Kbo Shih (=Mr. Provocation), ii, 

119. 
Κρὰ (the state), i, 221) 224, 230, 

319, 390; li, 6, 14, 55, 56, 98, 
100, 104, 120, 155, 156, 169. 

Kbii-kung (a man of KA), ii, 108. 
Khii Zhiao-3ze (a Taoist), i, 192. 
Khii-yiian (a place in Kéi), i, 217. 
Kbui (ancient artificer), i, 286, 
Kbun KAi (the classic), i, 189, 360; 

ii, 216. 
Kbung Shan (a hill), i, 295. 

Tan 80 (disciple of Kwang-3ze), 
i, 40, 

Liao-3ze, Lao Tan, Lao and Tan 
alone (our Lio-3ze), i, pp. xi, xii, 
xiii, xiv, xv, xvi, xvii, xviii, 1, 2, 

3s 45 5» 6, 7, 8, 9, 10, 13, 14, 15, 
16, 24, 25, 28, 29, 30, 31, 32, 33, 
34, 35, 36, 37, 39) 41, 44, 201, 
228, 229, 261, 262, 294, 317, 

339, 340, 341, 355, 357, 358, 
359, 360, 361, 362; ii, 46, 47, 

49, 63, 74, 75, 78, 79, 81, 122, 
147, 148, 226, 227. 

Lao Kiin (a designation of L4o-3ze), 
i, 403 li, 249, 250, 253. 

Lao’s golden principle, i, 31, 106. 
Lao’s views on war, i, 72, 73, 110, 

111, 112. 
1 Ἀο᾽5 temple and tablet, ii, 311-320. 
Liao Lai-3ze (a Taoist of ΧΩ), ii, 

135. 
Lao-lung Ki (ancient master of the 

T4o), ii, 68. 
Lei-thing (sprite of the dust-heap), 

ii, 19. 
Li (classic so called), i, 67, 360; ii, 

75, 216, 
Li (sprite of mountain tarns), ii, 19. 
Li Hsi-yiieh (the commentator), i, 

P. Xvii; ii, 248, 251, 253, 256, 
257, 258, 264, 265, 269, 271. 

Lt Kwang-ti (a modern scholar), ii, 
255. 

Lt Ki (the beauty), i, 191, 194. 
Li Κα (the man of wonderful vision), 

i, 269, 274, 286, 287, 311, 
Li-440 and Li-l (prehistoric so- 

vereigns), i, 287. 
Li Kéwan (supposed author of the 

Yin FG King), ii, 255, 256. 
Li Lung (the black dragon), ii, 211. 
Li R (surname and name of Lao- 

% 226), i, 34, 35. i 
Liang (the state or city), i, 391; ii, 

120; (also, a place on the bor- 
ders of Phei), ii, 147. 

Liao Shui (a river), i, 260. 
Lieh-jze and Lieh Yi-khau (the 

philosopher), i, 5, 85, 116, 168, 
263, 264, 265; ii, 9, 53, 154 
(-F- Lieh-jze), 202, 203. 

Lien δῇ (a Taoist in time of Con- 
fucius), i, 170, 171. 

Lin Hsi-dung (editor of Kwang-3ze), 
i, P. XX, 232, 233, 3753 ii, 18, 
100, 117, 273-297. ᾿ 

Lin Hui (of the Yin dynasty), ii, 34, 

35. : 
Ling (duke of Wei), i, 215, 2333 ii, 

124, 125, 126, 
Ling Thai (=the Intelligence), ii, 24. 
Lif’ An, i. q. Hwai-nan 8ze (the 

. Writer), 1, 5, 6, 7, 51, 86, tor, 
102, 106, 107, 113. 

Lifi-hsia Ki (brother of the robber 
Kih), ii, 166, 167, 175. 
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Lid eae (Han officer and writer), 
i, 97, 100, 1073 ii, 132. 

Li@ Hsin (Han librarian, son of 
Hsiang), i, 6 

Lo-sung (name for reading), i, 247. 
1 (the state), i, 223, 224, 228, 229, 

284, 353; li, 8, 17, 22, 26, 29, 
34, 43) 49, 50, 153, 157, 160, 
167, 168, 169, 172, 175, 193, 
197, 216. 

Π Κα (a philosopher), ii, 99. 
Lf Nang-shih (commentator), i, 76. 
Ld Shih (work of Lo Pi), i, 351. 
L@ Shf-é4ih (the editor), i, p. xix, 

143, τ 150, 153,154, 161; ii, 
146, 17 

Li Teh:ming (the author), i, p. xix, 
1035 ii, 37. 

LG 3hien-hsii (a writer), ii, 264. 
Li Liang (the gorge of Lii), ii, 20. 
Lii Shui (a river), ii, 163. 
Lii 34 (famous Taoist), i,q. Li 

Tung-pin, Lii Kéun-yang), i, 
_ ΡΡ. xvi, xvii. 
Lung-tang, ii, 131. See Kwan Lung- 

fang. 
Lung Li-444n (a minister of Wei), 

li, 43. 

Man K4éau-teh (unprincipled de- 
bater), ii, 176, 177, 178. 

Man-shih (= Mr. Stupidity), ii, 119, 
120, 

Man Wéi-kwei (man in time of 
king ΥΩ), i, 324, 325. 

Min-yin Tang-hang (officer of 
Thang), i ii, 117. 

Mang-sun 3hai or Shih (member of 
Mang-sun family), i i, 253, 254. 

Mang 8ze-fan (Taoist, time of Con- 
fucius), i, 250. 

Mao Shiang (the beauty), i, τοι. 
Mau (prince of Wei), ii, 159. 
Mayers’s Manual, i, 40, 41, 167, 301, 

3743 ii, 317, et al. 
Mencius, i, 65, 111, 131, 134, 372) 

3803 ii, 54, 116, 216, 
Mido-kii-shih (a mysterious hill), i, 

170, 172. 
ease (disciple of Confucius), i, 

Ming je hill in the north), i, 347. 
Ming-ling (a great tree), i, 166. 
Mo, Mo-jze, and Mo Ti (the he- 

resiarch; his followers), i, 182, 
270, 287, 296, 360; ii, 73, 99, 

THE TEXTS OF TAOISM. 

100, 177,178, 204, 205, 219, 220, 
221. 

MG (duke of Kéin), ii, 50, 89. 

Nan-kwo 8ze-£4i (a great TAoist), 
i, 176. 

Nan-po 8ze-kbi (same as the above), 
i, 219; li, 103. See 8:2ε-ἀδῖ. 

Nan-yiieh (Yiieh in the south), ii, 30. 
Nestorian monument, the, i, 94. 
Nieh-hsii (name for hearing or re- 

port), i, 247. 
Nieh Kéiieh (ancient TAoist), i, 190, 

192, 259, 3123 ji, 61, 62, 108. 
Nii Shang (favourite of marquis of 

Wei), ii, 91, 92, 93. 
Nii Yii (great TAoist), i, 245. 
Numerical categories :— 

Three precious things, i, 110; 
precious ones, or refuges, i, 43, 
11τὶ pure ones, i, 43; three 
meals, i, 166 ; dynasties, i, 271; 
Mao, and three Wei, i, 295; 
dynasties, kings of the, i, 295, 
381; hosts, i, 334; Hwang 
and five ΤΊ, i, 353; five Tf and 
three Wang, i, 376; branches 
of kindred, ii, 204; most 
distinguished officers, ii, 156 ; 
swords, ii, 189; luminaries, ii, 
190; pairs of Thai stars, ii, 236; 
spirits of the recumbent body, 
ii, 236; regions, ii, 249; poisons, 
ii, 251; despoilers, i ii, 260. 

Four seas, the, i, 171, 2953; phi- 
losophers or perfect ones, i, 172; 
boundaries (= ἃ neighbour- 
hood), i, 2303; seasons, i, 239, 
et saepe; quarters of the earth, 
i, 3303 wild tribes on the four 
quarters, ii, 189, 220; evils, the, 
ii, 196, 197 ; misrepresentations, 
the, ii, 197. 

Five grains, the, i, 171; chiefs, i, 
245; viscera, i, 220, 247, 268, 
294; colours, i, 328; notes of 
music, i, 328; weapons, i, 334; 
punishments, i, 335; elements, 
i, 3463 ii, 189, 258; virtues, i, 
3493 regulators of the five notes, 
i, 351; fivefold arrangement 
of the virtues, ii, 178, 179; 
feudal lordships, ii, 220 ; moun- 
tains, ii, 317. 

Six elemental energies, i, 169, 
301; conjunctions (=the uni- 
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verse of space), i, 189 ; members 
of the body, i, 226; extreme 
points (= all space), i, 346, 
3513 musical Accords, i, 269; 
comprehensions (= universe of 
space), i, 330; classics, i, 360; 
Bow-cases, (name of a book), 
ii, 92 ; faculties of perception, 
ii, 139; parties in the social 
organisation, ii, 179 ; desires, ii, 
251. 

Seven precious organs of the 
body, ii, 272. 

Eight qualities in discussions, i, 
189 ; subjects of delight, i, 293 ; 
apertures ororifices of the body, 
ii, 63; defects of conduct, ii, 
196, 197; eight diagrams, the, 
ii, 264. 

Nine hosts, i, 225 ; divisions of the 
Lo writing, i, 346; provinces, 
i, 376; ii, 317; apertures of the 
body, ii, 25, 63, 259, 260; Shao 
(a full performance of the music 
of Shun), ii, 26. 

Twelve King or classics, i,. 339; 
hours (of a day), ii, 270. 

O-lai (a minister of Yin, killed by 
king ΝΥ), ii, 131. 

Pai Kung (duke or chief of Pai in 
Κρ), i, 380. 

Pai-li Hsi (the famous), ii, 50. 
Pao Shfi-ya (minister of K4i), ii, 101. 
Pao 3i80, and P§o-3ze (ancient 

worthy), ii, 173, 180. 
Paradisiacal and primeval state, 
᾿ τ 277-279, 287, 288, 

Pei-kung Shé (officer of Wei), ii, 31. 
Pei-&i (the North Pole), i, 245. 
oa ΠΠΕΡΟΒΗΙΝ Hwang- 

) 
Pei-zin We. -ἀλὶ (a friend of Shun), 

ii, 161. 
Pi-kan (the famous prince of Yan), 

i, 205, 2833 ii, 37,131, 174, 180. 
ing Sa (prehistoric sovereign), ii, 

Pien Soi (worthy at court of Thang), 
᾿ Gi, 162, 

Pien-;ze (a Taoist master), ii, 25, 
46. 

Pin (early settlement of House of 
Kau), ii, 150. 

Ping a of Kung-sun Lung), ii, 
» 100. 

Po-hai (district along gulf of Kih-li), 

Po-hyain Wo-win (Taoist teacher), 
i, 226; ii, 53, 202, 203. 

Po-i (elder of the brothers of Kf- 
AG), i, 239, 273, 375, 3765 ii, 
163, 173. 

Po Kit (disciple of Lao-jze), ii, 122. 
Po Kbang-sdien (historiographer of 

Wei), ii, 124, 125. 
Po-dbing 3ze-kdo (Toist, time of 

Y4o), i, 315. 
Po-lao (first subduer of horses), i, 

276, 277, 279. 
Po Shfi (the Bright Water, meta- 

phorical), ii, 57, 58. 
PG-liang f (ancient TAoist), i, 245. 
Pai (or WG) 34 (=Mr. Dissatisfied), 

ii, 180, 181, 183. 

rie Nees great bird), i, 164, 165, 

Phing Mang (a famous archer), ii, 

Phinvy Ming (a TAoist master), ii, 
22 

Phang 34 (the patriarch), i, 167, 188, 
245, 364. 

Phang Yang (the same as 3eh-yang), 
ii, 114. 

Phio-ting (a cook), i, 198, 199, 200. 
Phei (place where Lao-3ze lived), i, 

3543 ti, 147. . : > 
Phei-f (ancient T4Aoist), i, 312; ii, 

1, 62. 
Phien G wheelwright), i, 34 3. 
Phi- -yung (king Wan’s music), i ii, 218. 
Phii (a river of Kéan), i, 390. 
PhO -i-3ze (ancient T4oist), i, 259. 

Rémusat (the Sinologue), i, pp. xiii, 
xxi, 12, 57. 

Rishis (of Buddhism), ii, 238. 

Sacrificial hall of Kwang-3ze, ii, 320. 
San Mido (the tribes so called), i, 

295- 
San-wei (the place so called), i, 295. 
Sau (a prince of Yiieh), ii, 151, 152. 
Sha-£4i6 (a hill in Wei), ii, 125. 
Shan Kiian (worthy, in favour of 

ΤῸΝ Shun wished to resign), 
ii, 18 

Shin-Zdi6 ‘name of a height), i, 260. 
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Shin Ming (name. for perspicacity), 
i, 247. 

Shan Ndag (the ancient sovereign), 
i, 3703 li, 7, 28, 67, 68, 164, 171. 

Shan Fao (a recluse), ii, 17. 
Shin T4o (an earnest TAoist), ii, 

223, 224, 225. 
Shain-thii Kia (a mutilated TAoist), 

i, 226. 
Shin-thii Ti (a worthy of Yin, a 

suicide), i, 239; ii, 141) 173, 
perhaps the same as Shan-3ze, 
or Shang-3ze, 

Shan-3ze (a prince of Qin), ii, 180. 
Shang (the dynasty), i, 346, 352; ii, 

34 (meaning duchy of Sung). 
Shang Sung (sacrificial odes of 

Shang), ii, 158. 
Shao (a ducal appanage), i, 361. 
Shao-kwang (name of a palace), i, 

245. 
Shao Kih (an inquirer about the 

To), ii, 126, 127, 128. 
Shau-ling (a city), i, 390. 
Shau-yang (a hill), i, 273 ; ii, 165,173. 
Sheh (district of KA), i, 210. 
Shih (name of Hui-3ze), ii, 231. See 

Hui-3ze. 
Shih (the classic so called), i, 360; 

ii, 216, 271. 
Shih (name of a mechanic), i, 217, 

218; ii, 101. 
Shih (officer of Wei, Shih Yii and 

Shih hifi), i, 269, 274, 287, 

292, 295, 328. 
Shih-hd (a place), ii, 150. 
Shih-£/ang (a barrier wall), ii, 189. 
Shih-44ing K4i (a Taoist, hardly 

believing in Lao-3ze), i, 340, 341. 
Shih-nan (where ζ-||8ο lived), ii, 28, 

104, 121. 
Shfi (the deformed worthy), i, 220. | 
Sh@i (the classic so called), i, 360; 

li, 216. 
Sh@i (god of the Northern sea), i, 

266, 267. 
Shfi (region in the West), ii, 131. 
Shé-£47 (brother of Po-f), i, 239; 

ii, 163, 173. 
Shfi-r (ancient cook), i, 274. 
Shfi-tan (the duke of Kau, q. v.), ii, 

163. 
Shui (i. q. Kui, q. v.). 
Shun (the sovereign, called also YG 

Yii), 1.171, 190, 210, 225, 282, 

295, 315, 331) 338, 347) 359, 
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380; ii, 7, 35, 62, 73, 109, 120, 
150, 161, 170, 171, 173, 178, 
183, 218. 

Strauss, Victor von (translator and 
philosopher), i, p. xiii, 58, 123, 
124. 

Sfi Shih (called also 3ze-an, and 
Tung-pho), ii, 320, with his 
father and brother. 

SG 3hin (the adventurer), ii, 256. 
Sui (a small state), ii, 154. 
Sui (the dynasty), i, 7, 8; ii, 311. 
Sui-zin (prehistoric sovereign, in- 

ventor of fire), i, 370; ii, 7. 
Sun ShG-4o (minister of KG), ii, 54, 

104, 105, 
Sung (the state), i, 168, 172, 219, 

301, 352, 386; ii, 34, 50, 101, 
136, 169, 189, 197, 207, 211. 

Sung Hsing (a Taoist master), ii, 
221. 

Sze-ma Kwang (statesman and his- 
torian), i, 86. 

Sze-ma Xh4ien (the historian), i, 4, 
5, 6, 7, 33, 35, 36, 37, 38, 67, 
101, 1233 li, 321, et al. 

Ta Hsia (name of Yii’s music), ii, 
218, 

Ta HG (Thang’s music), ii, 218. 
Ta-kung Zan (an officer of Khai 

or 3881), ii, 32 (or Thai Kung). 
Ta-kwei (name for the T4o), ii, 96. 
ΤΆ Kang (Yao's music), ii, 218. 
Ta-ddun (a great tree), i, 166. 
Ta Li (first of the lower musical 

Accords), i, 269. 
Τὰ Mo (Great Vacuity,—the Το), 

ii, 31. 
Ta Shao (name of Shun’s music), 

ii, 218. 
Ta Thao (historiographer of Wei), 

ii, 124, 125. 
Ta-ying (Taoist of Ki, with a 

goitre), i, 233. 
Tai (the mount, i,q. Thai), ii, 189. 
Tan Hsiieh (a certain cave), ii, 151, 

152. 
Tang (a high minister of Shang), i, 

346. 
Tang (a place or region), ii, τ το. 
Tang Ling-jze (a Mohist), ii, 220. 
To (the 180), passim; meaning of 

the name, i, 12,15. The Great 
TAo, i, 61, 68, 76, 96; ii, 249. 

Tao Kih (the robber Kih). See Kih. 
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Tao Kbit (Confucius !), ii, 172. 
T4oist canon, the, ii, 2 55. 
Temple of Lao-3ze, the, ii, 319. 
Ti (God), i, 202, 243,? 314, 367; ii, 

58 (probably meaning Hwang- 
Ti). Inii,111,1.7, the character 
=to rule, to be sovereign in. 

Ti (the rude tribes of the North), 
, 150. 

Ti (name of the heresiarch Mo, and 
sometimes used for Mohists). 
See Mo. 

Tiao-ling (a park), ii, 39. 
Tung-kwo Shun-jze (great T4oist 

teacher), ii, 42. 
Tung-kwo 3ze (an inquirer after 

the T4o), ii, 66. 
Tung-kwo 3:6- δῖ (iq. Nan-kwo 

3ze-k4i, q.v.), ii, 145. 
Tung Xung-shfi (the Han scholar), 

i, 109, 110. 
Tung W4 (Taoist teacher), ii, 103. 
Tung-yé Xi (a great charioteer), ii, 

23. 

Thai (the mountain), i, 188, 244, 
296; ii, 167. 

Thai (certain stars), ii, 236. 
sats (name of Yii’s music), ii, 

Thain (name of Thang’s music), 
i, 218. 

Thai Kung (old minister and writer), 
, 255. 

Thai-kung Thiado (a Taoist master), 
ii, 126, 127, 128. 

Thai-kung’ Zan (a TAoist who tried 
to instruct Confucius), ii, 32. 

Thii-4i (the primal ether), i, 243. 
Thai Ksing (Grand Purity), ii, 68, 69. 
Thai Shang ΩΣ of Tractate), i, 

403 ii, 23 
Thai’ _ "(prchistorie sovereign), i, 

Thai-wang Than-f@ (ancestor of 
Kau), ii, 150, £51. 

Thang (the Successful, founder of 
Shang), i, 6, 167, 359, 380, 388; 
me 141, ” 162, 170, 171) 173, 
I 

Thang (meaning Yo), i, 370; ii, 210. 
pee Wan (a book of Lieh-jze), i i, 

Thien "heavenly, in the Toistic 
sense), i, 309, et al.; see p. τό. 
Applied by Kwang-3ze to the 
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fictitious beings, introduced by 
him as expositors of the To, 
i, 299, et al. 

Thien Ho (a ruler of Κρ), ii, 103 ; 
‘?same as Thien Mau, ii, 118. 

Thien Kin (a mystical mane) i, 260, 
261. 

Thien KAing-3ze, ‘and Thien Khang 
(who usurped the rulership of 
Κρ), i, 282; ii, 177. 

Thien Phien (Taoist teacher), ii, 
223, 225 

Thien Shih Gane applied by Hwang- 
Ti to a boy), ii, 97; title of 
T4oist master, i, 42. 

Thien 3un (a Taoist deifying title), 
ii, 265, 266. 

Thien 3ze (highest name of the 
sovereign), ii, 195, et al. 

Thien 8ze-fang (preceptor of mar- 
quis of Wei), ii, 42, 43. 

Thung-thing (the lake), i, 348; ii, 8. 
Thung-thdi (a certain region), ii, 110. 

88|-1ἃ (name of an abyss), -ii, 136. 
Sang (a place), ii, 51; (a name for a 

male slave), i, 273. 
Sang (the disciple Zing Shin), i i, 269, 

274, 287, 292, 295, 3283 li, 132, 
145, 158. 

34u (birthplace of Mencius), ii, 216. 
Beh-yang (designation of Phang 

Yang), ii, 114. 
3iao0 Hung (commentator and 

editor), i, pp. xv, xix, 76, 84, 
119, 123, et al. 

Sifo-lido (the, orthotomus or tailor- 
bird), i, 170. 

Bin (the state), i, 194, 3193 ii, 169, 
189. 

30 Kwan (the book so called), i, 
106; ii, 210, 235, et al. 

Bung (a state), i i, 190. 
3ze-hsii (the famous WG 3ze-hsii or 

νὰ Yiian), i, 283; ii, 2,174, 180. 
3ze-hwa = (Taoist of Wei), ii, 

152, 15 
Sze-kung (the disciple), i, 92, 251, 

252, 253, 319, 320, 321,358, 360; 
ii, 7,157, 160, τότ, 167, 193, 194. 

§8ze-kang (disciple of Confucius), ii, 
176,177. 

3ze-kdo (designation of duke of 
Sheh), i, 210. 

8ze-k4u Kih-ff, and 9ze-44u Kih- 
po (men to whom Yo and Shun 
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wished to resign the throne), 
ii, 149. 

3ze-kban (a minister of Kang), i, 
226, 227, 228. 

3ze-kAt (minister of war of Kf), ii, 
156. 

Bze-khi, ii, 106. 
3ze-khi. 

3ze-kbin Kang (a Toist), i, 250. 
326-18] (a Taoist), i, 247, 249. 

. 3ze-l40 (disciple of Confucius), ii, 
121. 

3ze-lt (a TAoist), i, 247, 249. 
§ze Lieh-3ze, ii, 154. See Lieh-3ze. 
3ze-1G (the disciple), i, 92, 338, 386; 

ii, 44, 121, 160, 161, 172, 193, 
200, 

3ze-sang Ηἴ (a Taoist), i, 250, 251. 
326-526 (a Taoist), i, 247. 
8ze-wei Aih lin (a certain forest), 

ii, 192. 
ze-yang (minister of Kang), ii, 154. 
3ze-yfi. See Yen Khang. 
3ze-yii (a Taoist), i, 247. 

See Nan-kwo 

Shai (the state), i, 352; ii, 32, 34, 
160, 161, 172, 197. 

Shan-lido (name for vague uncer- 
tainty), i, 247. 

3hang-wG (where Shun was buried), 
ii, 134. 

Shao Shang (a man of Sung), ii, 207. 
Shui Ki (a contemporary of Lio- 

26), i, 294. 
3Bhung-éih (a state), i, 206; perhaps 

i. q. Bung. 
Bhze (name of §ze-kung, q.v.), ii, 

160, 
[8h and Ké are sometimes inter- 

changed in spelling names.] 

Wan (the king), i, 359; ii, 51, 52, 
53, 168,172,173. (The famous 
duke of Qin), ii, 173. (A mar- 
quis of Wei), ii, 42, 43. (A 
king of Kao), ii, 186, 190, 191. 
(The emperor of Sui), ii, 311, 
315. 

Wé&n-hui (? king Hui of Liang), i, 
198, 200. 

Win-po Hstieh-gze (a Taoist of the 
South), Ny 43, 44. 

Wang f (ancient Toist), i, 190, 191, 
192, 259, 312. 

Wang Ki (commentator of Μ 
Twan-lin), i, 40; ii, 265. 

Wang Pi (or Ffi-sze, early com- 
mentator), i, p. xv, 8, 55574, 75s 
83, 93, 94, Tor, et al. 

Wang Thai (Taoist cripple and 
teacher), i, 223, 224. 

Wangt;ze, Kding-At (a prince so 
named), ii, 31. 

War, against, i, 100, 110, 112. 
Water, as an emblem of the To, i, 

52, 58, 75, 120. 

Wei (the state Bh, i, 172, 387; ii, 

36, 42, 91, 118, 152, 189. 

Wei (the state 485), i, 203, 229, 351, 

3523 fi, 31, 34,158, 169, 172,197. 
Wei Kung (duke Wei of Kau), ii, 16. 
Wei Shing (a foolish ancient), ii, 

174, 180. 
Wei-tau (Ursa Major), i, 244. 
Williams, Dr., i,,319, 353, 3793 ii, 

192, 257. 
Wi (the state), i, 1733 ii, 102, 1333 

(the dynasty), ii, 248, 249. 
Wai (the king), i, 359, 380; ii, 73, 

163, 168, 170, 171, 172, 173, 
178, 218. (His music), ii, 218. 

W4-do (name for songs), i, 247. 
Wi-hsien Thido (a Taoist of uncer- 

tain date), i, 346. 
Wai Kwang (a worthy, in favour of 

whom Thang wished to resign), 
i, 2393 ii, 141, 162, 163. 

W£i-44i (name of Thien 3ze-fang), 
fi, 42. Of another, ii, 161. 

W6-4ih (the toeless), i, 228. 
Wii-4wang (distinguished for beau- 

ty), i, 256. 
Wa King (the commentator), i, 

p. xvii, 9, 67, 72, 81, 88, 97, 108, 
109, et al. 

Wi Khiung (=Infinity), ii, 69. 
Wa Shih (=Mr. No-beginning), ii, 

69. 
Wéi-shun (the Lipless), i, 233. 
W4-ting (a king of Shang), i, 245. 
W4-;4 (=Mr. Discontent), ii, 180, 

183. 
Wt-wei (= Mr. Do-nothing), ii, 

68, 69. 
Wi-wei Wei (Dumb-Inaction), ii, 

57, 58, 60. 
Wi-yo (=Mr. No-agreement), ii, 

179. 
Wi-yé (=Mr. Non-existence), ii, 70. 
WG Yiin (1. ᾳ. WG 3ze-hsii), ii, 131, 

174. 
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Wylie, Mr. A., i, 9, 393 ii, 257, 265, 
et al. 

Yak (the bos grunniens of Thibet), 
i, 174, 317. 

Yang (the emperor of the Sui 
dynasty), ii, 311. 

Yang (the heresiarch Yang Kf), i, 
270, 287; ii, 99, 100. 

Yang Η (a bad officer), i, 387. 
Yang 326-ἀὰ (a contemporary of 

L&o-3ze; perhaps the same as 
the above; but the surname 
Yang is a different character), 
i, 261; ii,99, 100. Yang-3ze, ii, 
41, 147, 148, This is Yang-AGi 
in Lieh.yze; but the Yang is 
that of Yang 3ze-Aii. 

Y4o (the ancient sovereign), i, 169, 
172, 190, 206, 225, 242, 282, 

291, 295, 312, 313, 314, 315, 
338, 347, 359, 386; ii, 31, 108, 
110, 120, 136, 141, 149, 162, 
170, 171, 173, 178, 183. 

Yen (the state so called), ii, 107, 229. 
Yen (name of the above), i, 176. 
Yen (name of minister of War in 

Wei), ii, 118. 
Yen Ho (a worthy of Lf in Wei, 

as teacher of its ruler’s son), i, 
215. (The same, or another of 
the same name in L{), ii, 23, 
153, 207. 

Yen Kang (attendant at an old 
TAoist establishment), ii, 68. 

Yen Khang 3ze-yi (attendant of 
Nan-kwo 326-461), i, 1763 ii, 
103 (Yen Ksing-3ze), 145. 

Yen Κρῖ (a place in Yen), ii, 189. 
Yen Min (gate of capital of Sung), 

1], 140. 

Yen PG-i (friend of a king of W4), 
ii, 102, 103. 

Yen Shé (a mole), i, 170. 
Yen Yiian, Yen Hui, and Hui alone 

(Confucius’s favourite disciple), 
1, 203, 206, 207, 208, 209, 253, 
256, 257, 351; li, 7, 15, 44, 49, 
53, 72, 158, 159, 160, 167, 200, 

Yi (the classic so called), i, 360; 
ii, 216, 

Yin (the dynasty), ii, 164. (Also a 
mountain), i, 260. 

Yin-fin (an imperceptibly sloping 
hill, metaphorical), ii, 57. 

Yin Wan (T4oist master), ii, 221. 
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Yin and Yang (the constituents of 
the primal ether, and its opera- 
tion), i, 249, 291, 292, 297, 299, 
349, 365, 369; li, 61, 64, 84, 99, 
132. See also ii, 146, 147, 195, 
208, 216. 

Ying (the capital of ΚΡ), i, 347; 
ii, 101, 230, 

Ying (a river), ii, 161. 
Yo (the classic so called), ii, 216, 

218. 
Yo f (a leading man in the king- 

dom in third cent. B.c.), i, 7. 
Yo Khan (a descendant of Yo f 

and pupil of Ho-shang Kung), 
i, 7. 

YG (name of 316-10), i, 339; ii, 160, 
201, 

Yi Kéao Shih (the Nest-er sove- 
reign), ii, 171. 

Y6-If (where king Wan was con- 
fined), ii, 173. 

Υῇ Piao Shih (ancient sovereign), i, 
351. 

Yfi Shih (the master of the Right, 
who had lost a foot), i, 200. 

Yi Tf (the dark capital, in the 
north), i, 295. 

Y@ 88 4ih shan (a hill in W4), ii, rc2. 
Yii (the Great), i, 181, 206, 210, 315, 

359, 388; ii, 35, 173, 218, 220. 
Yti Hwang-Ti, or Yi Hwang Shang 

Ti(great T4oist deity), i, 43,44. 
Yii-44iang (the spirit of the northern 

regions), i, 245. 
Υὰ Shih, Yfi-yii, and Yi alone 

(names for Shun), i, 245, 259, 
272, 3703 ii, 50, 

Yii Shi King (the Treatise so called), 
ii, 265-268, 

Yii 8 (a fisherman), ii, 136, 137. 
Yitan Hsien (disciple of Confucius), 

ii, 157. 
Yiian Kiin (a ruler of Sung), ii, 50, 

101, 136, 137. 
Yiieh (the state), i, 172, 173, 181, 

2245 li, 93, 133, 151, 152, 169, 
229. 

Ytieh (a sheep-butcher of Κρῇ), ii, 
155, 156. 

Yung (a king of Wei), ii, 118. 
Yung-44ang Shih (a minister of 

Hwang-T7), ii, 118. 

Zah-kung Shih (a teacher of Con- 
fucius’s time), i, 260. 
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Zih Kung King (the Treatise so 
called), ii, 269-272. 

Zan (name of a region in the South; 
probably a district of KAA), ii, 
133, 134. In ii, 32, the Zan 
in Thai-Aung Zin may _ indi- 
cate a different quarter, or the 
Zan there may be simply a 
name. 

Zan-hsiang (a prehistoric sovereign), 
ii, 117. 

Zin Κριὰ (disciple of Confucius), ii, 
71, 72. 

Zo (Spirit-lord of the Northern sea), 
1, 374) 375) 377, 378, 379; 382, 
383, 384. ; ; 

ZG and Z4-£é (Literati, = Confucian- 
ists), i, 182, 296, 360; ii, 73,100. 
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SACRED BOOKS OF THE EAST 
TRANSLATED BY 

VARIOUS ORIENTAL SCHOLARS 
AND EDITED BY 

F MAX MULLER. 
Ἐν" This Series is published with the sanction and co-operation of the Secretary of 

: State for India in Council. 

REPORT presented to the ACADBMIE DES INSCRIPTIONS, May 11, 
: 1883, by M. ERNEST RENAN. ; 

*M. Renan présente trois nouveaux 
volumes de la grande collection des 
“Livres saerés de Orient” (Sacred 
Books of the East), que dirige 4 Oxford, 
avec une si vaste érndition et une critique 
si sire, le savant associé de l’Académie 
des Inscriptions, M. Max Miiller.... La 
premiére série de ce beau recueil, com- 
posée de 24 volumes, est presque achevée. 
M. Max Miller se propose d’en publier 

une seconde, dont Vintérét historique et 
religicux ne sera pas moindre. M. Max 
Miiller a su se procurer la collaboration 
des savans les plus éminens d’Europe et 
d’Asie. L’Université d’Oxford, que cette 
grande publication honore au plus haut 
degré, doit tenir 4 continuer dans les plus 
larges proportions une ceuvre aussi philo- 
sophiquement congue que savamment 
exécutée.’ 

BRTRACT from the QUARTERLY REVIEW, 
* We rejoice to notice that a second 

series of these translations has been an- 
nounced and has actually begun to appear. 
The stones, at least, out of which g stately 
edifice may hereafter arise, are here being 
brought together. Prof. Max Miiller has 
deserved well of scientific history. Not 
a few minds owe to his enticing words 
their first attraction to this branch of 
study. But no work of his, not even the 

great edition of the Rig-Veda, can com-, 
pare in importance or in usefulness with 
this English translation of the Sacred 
Books of the East, which has been devised 
by his foresight, successfully brought so 
far by his persuasive and organising 
power, and will, we trust, by the assist- 
ance of the distinguished scholars he has 
gathered round him, be carried in due 
time to a happy completion.’ 

Profexsor ἘΣ, HARDY, Inaugural Lecture in the University of Freiburg, 1887. 

‘Die allgemeine vergleichende Reli- 
gionswissenschaft datirt von jenem gross- 
artigen, in seiner Art einzig dastehenden 
Unternehmen, zu welchem auf Anregung 
Max Millers im Jahre 1874 auf dem 

internationalen Orientalistencongress in 
London der Grundstein gelegt worden 
war, die Ubersetzung der heiligen Biicher 
des Ostens’ (the Sacred Books of the 
East). 

The Hon. ALBERT Εἰ. G. CANNING, ‘Words on Existing Religions.’ 

* The recent publication of the “Sacred 
Books of the East” in English is surely 

a great event in the annals of theological 
literature.’ 

Oxford 
AT THE CLARENDON PRESS 

LONDON: HENRY FROWDE 
OXFORD UNIVERSITY PRESS WAREHOUSE, AMEN CORNER, E.C. 
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2 SACRED BOOKS OF THE EAST: 

FIRST SERIES. 

vou. I. The Upanishads. 
Translated by F. Max Mtitrer. Part I. The Khdndogya- 
upanishad, The Talavakaéra-upanishad, The Aitareya-4ranyaka, 
The Kaushftaki-brdhmama-upanishad, and The Vagasaneyi- 
samhita-upanishad. 8vo, cloth, ros. 6d. 

The Upanishads contain the philosophy of the Veda. They have 
become the foundation of the later Vedénta doctrines, and indtrectly 
of Buddhism. Schopenhauer, speaking of the Upanishads, says : 
‘In the whole world there ts no study so beneficial and so elevating 
as that of the Upanishads. It has been the solace of my life, tt will 

be the solace of my death. 

[See also Vol. XV.] 

vou. 11. The Sacred Laws of the Aryas, 
As taught in the Schools of Apastamba, Gautama, VAsish/éha, 
and Baudhayana. Translated by Gzorc BUuczr. Part I. 
Apastamba and Gautama. 8vo, cloth, ros. 6d. 

The Sacred Laws of the Aryas contain the original treatises on 
which the Laws of Manu and other lawgivers were eee 

[See also Vol. XIV.] 

vou. 111. The Sacred Books of China. 
The Texts of Confucianism. Translated by James Lrcer. 
Part I. The Shfi King, The Religious Portions of the Shih 
King, and The Hsiao King. 8vo, cloth, 12s. 6d. 

Confucius was a collector of ancient traditions, not the founder of 
a new religion. As he lived in the sixth and fifth centuries B.C. 
his works are of unique interest for the study of Ethology. 

[See also Vols. XVI, XXVII, XXVIII, XXXIX, and XL.] 

Vou. Iv. The Zend-Avesta. 
Translated by James DaRMesTETER. Part I. The Vendtd&d. 
8vo, cloth, τος. 6d. 

The Zend-Avesta contains the relics of what was the religion of 
Cyrus, Darius, and Xerxes, and, but for the battle of Marathon, 
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might have become the religion of Europe. It forms to the present 
day the sacred book of the Parsis, the so-called fire-worshippers. 

Two more volumes will complete the translation of all that ts left us 
of Zoroaster’s religion. 

[See also Vols. XXIII and XXXI.] 

vou. V. Pahlavi Texts. 
Translated by E. W. West. Part I. The Bundahis, Bahman 
Yast, and Shayast 14-shayast. 8vo, cloth, 12s. 6d. 

The Pahlavi Texts comprise the theological literature of the revival 

of Zoroaster’s religion, beginning with the Sassanian dynasty. They 
are important for a study of Gnosticism. 

Vous, VI anp Ix. The Qur’4n. 
PartsIand II. Translated by E. H. Parmer. 8vo, cloth, 215. 

This translation, carrted out according to his own peculiar views 

of the origin of the Qur'dn, was the last great work of ΚΕ. H. Palmer, 
before he was murdered in Egypt. 

vou. vir. The Institutes of Vishzu. 
Translated by Jutius Jotty. 8vo, cloth, ros. 6d. 

A collection of legal aphorisms, closely connected with one of the 
oldest Vedic schools, the Kathas, but constderably added 10 tn later 

time. Of tmportance for a critical study of the Laws of Manu. 

Vou. Vill. The Bhagavadgit4, with The Sanatsugatiya, 
and The Anugita. 

Translated by KAsuinArH Trimpak Trane. 8vo, cloth, 
Ios. 6d, 

The earliest philosophical and religious poem of India. It has been 
paraphrased in Arnold’s ‘Song Celestial.’ 

vou. x. The Dhammapada, 
Translated from Pali by F. Max Miiier; and 

The Sutta-Nipata, 
Translated from Pali by V. Fausséit ; being Canonical Books 
of the Buddhists. 8vo, cloth, ros. 6d. 

The Dhammapada contains the quintessence of Buddhist morality. 
The Sutta-Nipdta gives the authentic teaching of Buddha on some 

of the fundamental principles of religion, 



4 SACRED BOOKS OF THE EAST: 

Vou. x1. Buddhist Suttas. 
Translated from Pali by T. W. Ruys Davips. 1. The Maha- 
parinibbana Suttanta; 2. The Dhamma-dakka-ppavattana 
Sutta. 3. The Tevigga Suttanta; 4. The Akankheyya Sutta ; 
5. The Xetokhila Sutta; 6. The Maha-sudassana Suttanta ; 
4. The Sabbdsava Sutta. 8vo, cloth, ros. 6d. 

A collection of the most important religious, moral, and philosophical 
discourses taken from the sacred canon of the Buddhists. 

Vou. XII. The Satapatha-Brahmaaza, according to the 
Text of the MAdhyandina School. 

Translated by Jurtus Εσσειανο. Part I. Books I and II. 
8vo, cloth, 12s. 64. . 

A minute account of the sacrificial ceremonus of the Vedic age. 
It contains the earliest account of the Deluge in India. 

[See also Vols. XXVI, XLI.] 

Vou. XIII. Vinaya Texts. 
Translated from the Pali by T. W. Rays Davips and Hermann 
Oxpenserc. Part I. The Patimokkha. The Mahavagga, I-IV. 
8vo, cloth, τος. 6d. 

The Vinaya Texts give for the first time a translation of the moral 
code of the Buddhist religion as settled in the third century B.C. 

[See also Vols. XVII and XX.] 

vou. XIv. The Sacred Laws of the Aryas, 
As taught in the Schools of Apastamba, Gautama, VAsish¢ha, 
and Baudhd4yana. Translated by Geore Binzer. Part II. 
VAasishéha and Baudhdyana. 8vo, cloth, ros. 6d. 

vou. xv. The Upanishads. 
Translated by F. Max Murer. Part II. The Katha-upanishad, 
The Muzdaka-upanishad, The Taittirtyaka-upanishad, The 
Brthadaranyaka-upanishad, The Svet4svatara-upanishad, The 
Pras#a-upanishad, and The Maitr4yava-brihmama-upanishad. 
8vo, cloth, ros. 6d. 

vou. XVI. The Sacred Books of China. 
The Texts of Confucianism. Translated by James Lzecr. 
Part 11. The Yi King. 8vo, cloth, ros. 6d. 

[See also Vols. XXVII, XXVIII] 

VoL. XVII. Vinaya Texts. 
Translated from the Pali by T. W. Ruys Davrbs and Hermann 
Otpenserc. Part II. The Mahavagga, V+X. The Xullavagga, 
I-III. 8vo, cloth, ros. 6¢. 
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Vou. xvii. Pahlavi Texts. 
Translated by E. W. West. Part If. The Dadistan-t Dtntk 
and The Epistles of Manfiséfhar. 8vo, cloth, ras. 6d. 

Vou, XIX. The Fo-sho-hing-tsan-king. 
A Life of Buddha by Asvaghosha Bodhisattva, translated from 
Sanskrit into Chinese by Dharmaraksha, a.p. 420, and from 
Chinese into English by Samuret Bgat. 8vo, cloth, ros. 6d. 

This life of Buddha was translated from Sanskrit into Chinese, 
A.D. 420. It contains many legends, some of which show ἃ certain 
similarity to the Evangelium infantiae, δε. 

Vou. XX. Vinaya Texts. 
Translated from the Pali by T. W. Ruvs Davins and Hermann 
Oxvpenperc. Part III. The Xullavagga, 1V-XII. 8vo, cloth, 
10s. 6d. 

Vou, XxI. The Saddharma-pumdartka ; or, The Lotus 
of the True Law. 

Translated by H. Kern. 8vo, cloth, 125. 6d. 

‘The Lotus of the true Law,’ a canonical book of the Northern 
Buddhists, transtaied from Sanskrit. There ts a Chinese transla- 
tion of this book which was finished as early as the year 286 A.D. 

Vou, XXII. Gaina-Sfitras. 
Translated from Pr&krit by Hermann Jaco. Part I. The 
Asaranga-Sftra and The Kalpa-Sfttra. 8vo, cloth, ros. 6d. 

The religion of the Gainas was founded by a contemporary of Buddha. 
Zi still counts numerous adherents in India, while there are no 
Buddhists left in India proper. 

Part II, ἐμ preparation. 

Vou. xx1m1, The Zend-Avesta. 
Translated by James DarmesTETER. Part II. The Sfrdzahs, 
Yasts, and Nydyis. 8vo, cloth, τος. 64. 

Vou. XXIV. Pahlavi Texts, 
Translated by E. W. West. Part III. Dtna-f Matndg- 
thee, Sikand-gimaaik Vigar, and Sad Dar. 8vo, cloth, 

“ τος. 6d. 



6 SACRED BOOKS OF THE EAST: 

SECOND SERIES. 

vou, xxv. Manu. 
Translated by Grorc Bijuter. 8vo, cloth, 21s. 

This translation is founded on that of Sir William Jones, which has been 
carefully revised and corrected with the help of seven native Commentaries. 
An Appendix contains all the quotations from Manu which are found in the 
Hindu Law-books, translated for the use of the Law Courts in India. 
Another Appendix gives a synopsis of parallel passages from the six 
Dharma-s(itras, the other Smrttis, the Upanishads, the Mahabharata, &c. 

Von. XXVI. The Satapatha-Brahmama. 
Translated by Jutius Eccrrinc. Part II. Books III and IV. 
8vo, cloth, 125. 6d. 

Vous. XXVII any XXVIII. The Sacred Books of China. 
The Texts of Confucianism. Translated by James Leer. Parts 
IIIandIV. The Lf £7, or Collection of Treatises on the Rules 
of Propriety, or Ceremonial Usages. 8vo, cloth, 255. 

Vou. XXIX. The Gvzhya-Sitras, Rules of Vedic 
Domestic Ceremonies. . 

Part I. Sankhayana, Asvaldyana, Paraskara, Khadira. Trans- 
lated by Hermann OLpENBERG. 8vo, cloth, 12s. 6d. 

These rules of Domestic Ceremonies describe the home life of the ancient 
ryas with a completeness and accuracy unmatched in any other literature. 

Some of these rules have been incorporated in the ancient Law-books. 

vou. xxx. The Gvrzhya-Sitras, Rules of Vedic 
Domestic Ceremonies. τ 

Part II. Gobhila, Hirazyakesin, Apastamba. Translated by 
‘HERMANN Otpenserc. Apastamba, Yag#a-paribhdsha-siittras. 
Translated by F. Max Mixer. 8vo, cloth, 125. 6d. 

Vou. XXxXI. The Zend-Avesta. | 
Part III. The Yasna, Visparad, Afrinagin, G&hs, and 
Miscellaneous Fragments. Translated by L. H. Mitts. 8vo, 
cloth, 12s. 6d. ἘΝ 

Vou, ΧΧΧΙΙ. Vedic Hymns. 
Translated by F. Max Mirrer. Part I. ὅνο, cloth, 18s. 6d. 
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Vou. ΧΧΧΙΙΙ. The Minor Law-books. 
Translated by Jutius Jotry. Part I. Narada, Brzhaspati. 
8vo, cloth, ros. 6d. 

Vou. xxxIv. The Ved4nta-Sitras, with the Com- 
᾿ mentary by Sankarafarya. Part I. 

Translated by G. Tuipaut. 8vo, cloth, 12s. 6d. 

Vous. XXXV anp XXXVI. The Questions of King 
Milinda. 

Translated from the Pali by T. W. Ruys Davups. 

Part I. 8vo, cloth, ros. 6d. Part II. 8vo, cloth, r2s. 6d. 

Vou. XxxviI. The Contents of the Nasks, as stated 
in the Eighth and Ninth Books of the Dinkard. 

Part I. Translated by E. W. West. 8vo, cloth, 15s. 

Vou. XXXVIII, The Vedanta-Sitras. Part II. 8vo, 
cloth, 12s. 6d. 

VoLs. XXXIX anp XL. The Sacred Books of China. 
The Texts of Taoism. Translated by James Leccr. 8vo, 
cloth, 215. 

vou, XLI. The Satapatha-Brahmawa. Part III. 
Translated by Jutius Eccrtine. 8vo, cloth, 12s. 6d. 

Vou. XLII. Hymns of the Atharva-veda. 
Translated by M. Broomrtetp. [Zn preparation. | 

Vous, XLIII anp XLIV. The Satapatha-Brahmama. 
Parts IV and V. [Jn preparation.| 

vou. XLV. The Gaina-Sdtras. Part 11. [lx the Press.] 

Vou. XLVI. The Vedanta-Sitras. Part III. 
[Jn preparation.] 

Vou, XLVII, The Contents of the Nasks. Part II. 
[Zn preparation. | 

Vou. XLVIII. Vedic Hymns. Part II. [/x preparation. 

Vou. XLIX. Buddhist Mahdyéna Texts. Buddha- 
Aarita, translated by E. B. Cowrtt. Sukhavati-vyfha, Vagrakshe- 
dika, &c., translated by F. Max Murer. Amit4yur-Dhy4na- 
Stra, translated by J. Taxaxusu.  8vo, cloth, 125. 6d. 



8 RECENT ORIENTAL WORKS. 

Anecdota Pxroniensia, 

ARYAN SERIES. 

Buddhist Texts from Fapan, 1. Vagrakkhedika ; The 
Diamond-Cutter. 

Edited by F. Max Mitrer, M.A. Small 4to, 35. 6d. 
One of the most famous metaphysical treatises of the Mahayana Buddhists. 

Buddhist Texts from Fapan. 11. SukhAvati-Vytha : 
Description of Sukhdvatt, the Land of Buss. 

Edited by F. Max Mixrer, M.A., and Bunyiv Nanyio. With 
two Appendices: (1) Text and Translation of Sanghavarman’s 
Chinese Version of the Poetical Portions of the Sukhfvatf- 
Vyfha ; (2) Sanskrit Text of the Smaller Sukhavati-Vy(ha. 
Small 4to, 7s. 6d. 

The editio princeps of the Sacred Book of one of the largest and most 
influential sects of Buddhism, numbering more than ten millions of followers 
in Japan alone. 

Buddhist Texts from Fapan. 111. The Ancient Palm- 
Leaves containing the Prag#a-Paramita-Hrzdaya- 
Sitra and the Ushnisha-Vigaya-Dharazi. 

Edited by F. Max Miter, M.A., and Bunyru Νάνπο, M.A. 
With an Appendix by G. Βύημεκ, C.LE. With many Plates. 
Small 4to, 10s. 

Contains facsimiles of the oldest Sanskrit MS. at present known. 

Dharma-Samgraha, an Ancient Collection of Buddhist 
Technical Terms. 

Prepared for publication by Kenjru Kasawara, a Buddhist 
Priest from Japan, and, after his death, edited by F. Max 
Miier and H. Wenzet. Small 4to, 75. 6d. 

K4ty4yana’s Sarvanukramamt of the Rigveda. 
With Extracts from _Shadgurusishya’s Commentary entitled 
VedArthadipika. Edited by A. A. Macpongtt, M.A., Ph.D. 16s. 

Orford 
AT THE CLARENDON PRESS 

LONDON: HENRY FROWDE 
OXFORD UNIVERSITY PRESS WAREHOUSE, AMEN CORNER, E.C. 
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